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GENERAL RULES REGARDING 
THE TRANSLATION. 

(I) WMerever a pWlosopHcal Sanskrit : word used in tlie 
Marathi text (not being a technical philosophical term, which 
has been Anglicised), has been rendered by me into English,. I 
have, wherever necessary, placed immediately after such 
rendering the actual word used by the author in the original, in 
italics, and within brackets ; e. g., bodily (MpA;a), ;S0if-Realis8d 
{atrim-jnanin)^ occasional (naimiftika), etc. This has been done to 
enable such of my readers as are acquainted with Sanskrit to 
understand what the Author himself wanted to say, in case my 
rendering has not been correct. 

(ii) If the word in the original text is a technical philoso- 
phical word, which has been Anglicised, I have used the word 
in Roman characters, beginning with a capital letter, e. g., 
Jiva, Paraniesvara, Prakrti, Paramatman, Atman etc. 

(iii) Diacritical signs have been used in order to ensure 
correct pronunciation by the reader, whose attention is drawn 
to the tabular statement at p. viii showing what diacritical 
sign has been used for indicating which sound. 

(iv) Technical philosophical English words are used with 
an initial capital letter in order to distinguish them from 
when they are not so used, e. g., Real, Matter, Spirit, the 
Imperceptible, Knowledge, Mind, Consciousness, the Quality- 
less etc., unless the words have been used as adjectives, or in a 
non-teohnical sense, e. g., the quality less Brahman etc. 

(v) If in the text itself, there is a Sanskrit word in 
brackets after another Sanskrit word, (which latter one has 
been rendered by me into English), the Author’s word in 
brackets, though in Sanskrit, has not been put into italics^ in 
order to distinguish the case from where I have put such werds 
in italic, characters, in- brackets, -^after the rendering,;, as 
mentioned in (i) above. ' 

(vi) " If the Sanskrit word in the original has been retained 
in the translated text, its rendering in English is placed after 
it in brackets ; e. g., the karya ( product ), karma ( Action ) etc. 
This has. been done only where the retention has been necessary 
nn account: ;'Gf ' the context. ' 


Tiii GENEEAL EULES EE : the TEANSLATION 


(vii) I have not added anything of my own in the translated 
text except as follows :-In almost all places where the Anthor 
has given a Sanskrit quotation, he has immediately after- 
wards translated this quotation or given a summary of it in 
Marathi ; and this, of course, has been translated into English, 
In some places, however, the Author has not translated a 
Sanskrit quotation into Marathi ; and in these cases, I myself 
have translated dt into English, for the convenience of the 
reader not acquainted with Sanskrit ; but, wherever this has 
been done, I have added the word “ —Trans.” after the trans- 
lation, Any inaccuracies in such translations, would, of course, 
be mine. Where, however, such a quotation has been from 
the Gita itself, I have rendered into English, the translation of 
that quotation, as made by the Author himself, in his trans- 
lation of the stanzas of the Gita ( as appearing in this Volume ). 

B. S. SUKTHANEAB, 
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THE HUMBER OP VERSES ATTRIBUTED TO THE 
VARIOUS CHARACTERS FIGURING IN THE 
GITA IN ORDER OF ADHYAYAS. 


Chapter. 

Dhrtarastra. 

Sanjaya. 

Arjuna. 

, Lord 

Srl Krsna. 

Total 

No. 

I ... 
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25 
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47 
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Ill ... 



3 

40 

43 

IV ... 



1 

41 

42 . 

V ... 



1 

28 

29 
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X PICSTOEIAL MAP OF PHILOSOPHICAL SCHOOLS 


E^Pj^AHATION OF THE PICTORIAL MAP OF THE 
PROMINENT SCHOOLS OF INDIAN PHILOSOPHY 
mentioned in the GITA-RAHASYA. 



and opp. page IS, 
( Volume I ). 


^ The river is the River of Time, on the banks which are the- 
various Ages through which India has passed, namely, (1) the 

Buddha,. 

( ; the Age of Shri Shankaracharya, (5) the Age Dnyaneshvara, 
lukarama and others being the Age of Devotion, (6) the Age of 
blm bamartha Ramadasa, showing the revival of Action, and 
{71 the deputation of Indian Leaders at the gates of the Houses 
of PMliament and (8) Mahatma Gandhi, in the Present Age. 

Nos, 1, 3, 6. 7 and 8 are the Ages of Action, or of Karma- 
oga starting with the Vedic Karma age, and ending with the 
present days, and forming a big L, which means the Lucky 
Ages ; whereas Nos, 3, 4 and 5 are the Ages of Renunciation,, 
which are only a small passing cloud on the Karma-Yoga 
tradition of India. 

The narrow bed of the river in the Ages of Renunciation, 
spreads out as it flows down along the plains of the Ages of 
Action, suggesting the widening out of the view-point of 

Philosophy from the narrow Pass of Renunciation to the broad 
Fields of Action. 

The two inset pictures in the form of the ‘ Svastika ’ show 
the five Pandavas on the Kuru field, and the five Indian- 

of ^a^l^ament, in each case, on the 
Field ^ Action. The last picture is of Mahatma Gandhi, the 
latest Karma-Yogin of India. 


R, B. Tilak. 


(Ifeprimied from Vol. I for ready reference 
for the. coaveniegMce of the Reader) 

Detailed CanteEts of Yolume I. *ith special refereace 
to the siifeJectmatteF of chaptefs l to XIII ■ 

CHAPTER I— INTEODUOTOEY. 

The importance of Srimad Bhagavadgita— the words- used 
at the end of each chapter of the Gita showing the conclusion^ 
of the chapter — the meaning of the word ‘Gita’ — description of 
several other Gitas and the inferiority of these Gitas and of 
the Yoga-Vasistha etc. — -methods of examination of a book- 
modern external critics of the Bhagavadgita — the explanation 
of the moral of the Gita as given in the Mahabharata^ — the 
Prasthanatrayi ( i. e., the Upanisads, the Vedanta-Sutras and 
the Bhagavadgita), and the doctrine-supporting commentaries 
on it — explanations of the moral of the Gita according to these 
commentaries — Sri Samkaracarya— Madhusudana — ^*Tat-Tvam- 
Asi ’ — the Paisaoa-Bhasya — Ramanujacarya — Madhvacarya^ — 
Valiabhacarya— Himbarka — -Sridharsvami — Jhanesvara — the 
point of view of all of them is to support some doctrine or 
other — the method of finding out the import of a work, without 
seeking to support a doctrine — ^how that method is neglected 
by the doctrine-supporting method — ^the introductory remarks 
and the concluding portion in the Gita— the deadlock arising 
from mutually conflicting Ethical principles, and the resulting, 
confusion as to one’s duty — the advice in the Gita for solving 
that confusion ... ... ... p. 1 to 39* 

GHAPTEE II. KARMA-JIJHASA- 
(the desire to know the right action) 

Two English (foreign) examples of the doubt about duty— 
the importance of the Mahabharata from this point of view — ^the 
doctrine of Non-Violence (ahimsa’-dharma), and the exceptions to 
it — the doctrine of Forgiveness (fc^ma), and the exceptions to- 
it— the discrimination between Truth (satya) and Falsehood 
(anrta) according to our Sastras— a comparison of that discrimi- 
nation according to English (foreign) Ethics — superiority and 
importance of the point of view of our philosophers — -the 
observance of a vow (pra^^M) and its limitations — the doctrine 


xii 
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of Not-Stealing, and tlie exceptions to it— the exceptions to 
the doctrine that ‘ living is more important than dying 
•self-defence— duties owed to one’s mother, father, preceptor 
{guru) and other revered persons, and the exceptions to the 
same— the relative importance of the restraint of Desire {kama), 
i^ger (krodha) and Avarice (lobha)~ths occasions and the 
limits of Time and Place for showing courage, and other 
virtues-the relative importance of different courses of 
Action— the subtle distinction between Moralit:>- (dharmaj and 
Immorality {adharma), and the wonderfulness of the 
- - ••• ... p, 40-69 

CHAPTER III. 

KARMA-YOGA-S ASTRA, 

(The Science of Right Action), 

The importance of the Desire to know the Eight Action 
ikarma-jijiiasa)— the first Chapter of the Gita and the necessity of 
the Science of Right Action — the definition of the meaning of 
the word Karma —the subject of Karma according to MimSmsa 
writers the definition of the meaning of the word ‘ Yoga ’ 
according to the Gita— Yoga= Karma-Yoga, and that is the only 
doctrine which is expounded— synonyms for Right Action 
{karma) and Wrong Action or Hon-Action (atowia)— the three 
methods of scientific exposition, namely the Materialistic 
(adhibhauU/M), the Intuitionist {adhidaivika), and the Metaphy- 
sical (adhyatrrdhiy—'kh.Y these methods came into existence— the 
opinion of Comte— the Metaphysical point of view is the best 
according to the Gita— two meanings of the word ‘dharrm' (i) 
with reference to the next world and (ii) with reference to this 
world— the system of the four castes and other systems— it is 
■ dharma \ because it maintains the vfo-dd—'dharma ’ in the form 
of precepts (cocfana)— ordinary rules for distinguishing between 
righteous and unrighteous Action (dharrmdlmrma) — ^the doctrine 
of rmMjano yem gatah sa panthah \ i. e., ‘that path is the true 
•one which is followed by the great’, and the exceptions to it— 
the doctrine of ‘off sarwiramryayei’, i. e., ‘avoid extremes’, and 
its incompleteness-the definition of Righteousness by consi- 
dering what is not objected to (avirodha ) — the object of the 
science of Karma-Yoga ... ... __ „ 70-101 
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xiii 


CHAPTER IV. 

adhibhautika-sukhavada. 

( Tlie Materialistic theory of Happiness ). 

An indroductioii to the outlines of the subject — principles- 
determining (dharma) and Immorality (adharma ) — 

Carvaka’s doctrine of unalloyed selfishness— * far-sighted 
selfishness ' of Hobbes — Philanthropy is as much an inherent- 
desire as selfishness— the doctrine of Yajnayalkya of the 'benefit 
of the Atman {dtmartlia) — ^the doctrine of the combination of 
self-interest and other ’s-interest, or 'enlightened self-interest — 
the objections to that doctrine — the doctrine of giving higher 
importance to other’s-interest — the doctrine of 'the greatest 
good of the greatest number’ — the objections to that doctrine— 
who is to decide in what the greatest good of the greatest 
number lies, and how — the superiority of the Reason (buddhi) 
of the doer, over the Action itself — why one should do good to 
others — the perfect state of mankind — that which is meritorious 
(sreya), and thaf which is pleasurable (preya ) — the transitoriness 
of Happiness and Unhappiness, and the immutability of Moral 
principles ... ... ... ... p. 102-128' 

CHAPTER V. 

SUKPIA-DUHKHA-VIVEKA. 

( The Consideration of Happiness and Unhappiness ). 

The inclination of everyone towards Happiness— the 
characteristic features of and difference between Happiness and 
Unhappiness — whether Happiness is an independent thing, or 
means only the absence of Unhappiness — :th8 opinion of the 
School of Renunciation — the refutation of that opinion— the 
doctrine of , the , Gita — Happiness and Unhappiness are two 
independent feelings (bhava)— the contrariety between the 
Happiness, and Unhappiness arising in this world — whether 
there is more of Happiness, or of Unhappiness in worldly life — ■ 
the Western theory that there is a preponderance of Happiness — ' 
that woiidly life is full of happiness does not follow from the 
fact that all mankind does not commit suicide — the uncontrol- 
lable growth of the Desire ior Happiness — the impossibility of 
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extinguisliing the Desire for Happiness by enjoying Happi- 
ness— therefore, there is a preponderance of Unhappiness in 
worldly life— the propositions of our philosophers, consistent 
with this point of view — the opinion of Schopenhauer — the 
usefulnesss of Dissatisfaction— how to avoid its evil effects— 
experiencing of Happiness or Unhappiness is within one’s 
control, and characteristic features of the Hope for Fruit of 
Action prohibition of the Abandonment of Action, since 
Unhappiness can be averted only by giving up Hope for Fruit 
•of Action — ^the limits of restraint of the organs — the four 
aphorisms (sutras) of the doctrine of Eight Action — the animal 
nature of Bodily, that is, of Material Happiness — the superi- 
ority and immutability of Happiness which is born of the 
Atman, that is, of Metaphysical Happiness — the blending of 
.these two kinds of Happiness is the ideal according to the 
doctrine of Right Action the happiness born of the enjoyment 
of Bodily pleasures, is inconstant and unfit to be an 
ideal— the incompleteness of the Doctrine of Material 
Happiness ... ... ... ... • p. 139-I66 

CHAPTER VI. 

ADHIDAIVATA-PAKSA AND KSETRAKSETRAJNA- 
VICARA. 

( The Intuitionist School and the Consideration of the 
Body and the Atman ). 

The Western School of ‘ Conscience ’—similar references 
in Indian philosophical works to the Goddess of the Mind 
{ manodevaia )— the objections of the Materialistic school 
against the Intuitionist school — ^the decision as to what ought 
not to be done can be quickly made, by habit and practice— 
Conscience is not an independent force— the objections of the 
Metaphysical school- the great factory of the human Body— 
the respective functions of the organs of Perception and the 
organs of Action— the respective functions of the Mind and the 
Reason— the difference and inter-relation between the Discern- 
ing (Pure) Reason (vyavasayatmika buddhi) and Practical Reason 
(.vasarudmika buddhi)— ihs Discerning Reason is initially one, 
but is of three different kinds, according as it is sdttvika, etc. — 
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TV'' ' 

‘^Conscience is included in, and not different from^ Discerning 
Eeason — ^the nature of the Consideration of the Body and the 
-Atman, and of the Perishable and the Imperishable, and its 
-relation to the doctrine of , Karma-Yoga (Right Action)— the 
meaning of the word ^ksetra" (Body) — the existence of the 
' ^ ksetrajna' that is, of the Atman — introduction to the Oonsi- 
-deration of the Perishable and the Imperishable ' p. 167-301 ' 

CHAPTER VIL 

KAPILA-SAMEHYA-SASTRA OE ksaraksara- 
VICARA. 

(The Kapila-Samkya Philosophy or the Consideration of the 
Mutable and the Immutable). 

Systems of philosophy dealing with the Mutable and the 
Immutable — the Atomic Theory of Kanadas— Kapila-Sarhkhya- 
the meaning of the word ' Samkhya ’ — works dealing with the 
Kapila-Samkhya System — ^the Doctrine of Satkarya-vada (some- 
thing being produced out of something which existed) — ^the 
fundamental substance of the world, or Prakrti is one — sattva, 
raja^ and fam are its three constituents — ^the Static or samt/a 
condition (samyavastha) of the three constituents, and the 
•creation of Tarious objects by their mutual intermixtures— 
Matter (Prakrti) is imperceptible, unbroken, homogeneous, and 
inactive — ^the evolution of the Perceptible (vyakta) out of the 
Imperceptible {avyakta)-—'M.m& and Eeason spring from 
Matter — the Gross (Materialistic) Monism (Non-Dualism) of 
Haeckel, and, tracing the origin of the Atman from Matter are 
not acceptable to Samkhya philosophy — ^Matter {prakfU) 

Spirit (pi^msa) are two independent Principles— of these, the 
Spirit ( pwMsa) is inactive, quality less, and apathetic, and all 
activity is of Matter (pmM) — ^the unfurlment of the Cosmos 
is due to the union of the two— Release (mofea) is attained by 
Realising the difference between Matter and Spirit — -whose is 
the Release, of Matter or of the Spirit ? — innumerable Spirits 
of the Samkhya system, and the sole Spirit of the Vedantists — 
‘the condition of being beyond the three constituents {trigunatUa- 
mstha ) — the difference between the doctrines of the Samkhya 
: system, and similar doctrines of the Gita p, 202-338 
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OHAPTEE VIII. 

THE GONSTEUCTION AHD DESTRUCTION OF THE 
COSMOS. 

The unfuriment of Matter — the characteristic features of 
(Spiritual) Knowledge ijimna) and worldly knowledge 
{mjfmmh-ihe various theories as to the Creation of the Cosmos, 
and their ultimate oneness — the modern theory of Evolution, and 
its similarity to the Saihkhya theory of the ‘ Deveioping-out ’ 
of the Constituents (gunotkarsa ) — an exposition of the theory of 
the order of unfurlment of the Constituents of Matter, or of 
the theory of the development of Constituents ( gtmotkarsa- 
vada, or gimaparivarna-vada ) — the growth from Prakrti, first, 
of Discerning Reason {vyavasayatmika buddhi), and then of 
Individuation {ahamkdra ) — 'their innumerable sub-divisions 
under three main heads— the growth from Individuation of 
eleven elements, including the Mind, in the organic world, and 
of the five Subtle (fine) Elements called ‘Tanmatras’ in the 
inorganic world — the reason why there are only five fine 
elements (Tanmatras), and only eleven subtle organs— the evo- 
lution of the Gross from the Subtle — Cosmic Tree of 25 
elements— The Cosmic Tree {brahma-vrk^) of the Anugita and 
the Pipal-Tree {asvattha) in the Gita— the different Saihkhya and 
Vedantic methods of classifying the twenty-five elements — the 
relative tabular statement — the order given in books on 
Vedanta of the creation of the five gross primordial elements— 
and the subsequent growth of all gross objects by Pancikarana 
(unifying of five) — its comparison with the Trivrtkarana 
(union of three) mentioned in the Upanisads— the living 
creation and the Subtle Body (ff?iya-san>aj— the difference 
between the Subtle Body according to the Vedanta and the 
Saihkhya philosophies— the activity (SM-ra) of the Reason, and 
the Karma of Vedanta — Cosmic Destruction (jva/aya)' — the 
period from Cosmic Creation to Cosmic Destruction — 'the 
duration of a Kalpayuga— the day and night of Brahma- 
deva, andthe duration of his life-the contrast and similarity 
of this Theory of the Evolution of the Cosmos with other 
theories. ... ... ... ... p. 329-267 
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CHAPTEE IX. 

ADHYATMA, 

(The Philosophy of the Absolute Self) 

Objections to the Duality of Matter and Spirit— tho 
method of considering that which is beyond both— the- 
Absolute Self ( paramatma or para purusa) is beyond both— the 
Trinity of Matter (Cosmos),, Spirit (Jiva) and the Highest' 
IsYara (Param^smm)— the description of the form, of' the 
Paramesvara as given' in the Gita— the Perceptible {vyakta} 
or Qualityful (saguna) form, and its inferiority— the Impercep-- 
tible, ' capable of Perception by Illusion ( Maya )— the three 
divisions of the Imperceptible into (i) qualityful (ii) quality- 
less and (iii) qualityful-qualityless — ^simiiar descriptions 
in the Upanisads — the methods of worship {vidya) and symbols 
(pratlka ) mentioned in the Upanisads for worship (upasana)'-^ 
of the three imperceptible forms, the qualityless is the 
best — (p. 289) — the scientific exposition of the above doctrines— 
the moot meanings of the words ‘ Qualityful ’ (saguva) and 
® Qualityless * (mrpwwa)— the natural idea of Immortality — ‘how 
the Knowledge of the universe is acquired, and what it consists 
of — the description of the process of acquiring Knowledge, and 
definition of Names and Forms — ‘the Appearance of Names 
and Forms, and the Thing-in-Itself {vastu4atva)~t]iQ definition 
of the Beal (satya); Names and Forms are unreal {asatya} 
because they are perishable, and the Thing-in-itself {vastu4atva) 
is Eeal, because imperishable — ^the Thing-in-Itself is the 
imperishable Brahman, and Names and Forms are illusory— 
the meaning of the words Eeal {satya) and Illusory (mithya) 
in Vedanta— the embodiment of Material Sciences is Names 
and Forms (p. 302)— the theory of vijnana is not acceptable' 
to Vedanta— the ancientness of the doctrine of Maya— the 
form of the immutable (?i%a) Brahman, clothed in Names 
and Forms, and of the Embodied (sarira) Atman is the same — 
why both are said to be of the form of Consciousness 
(aO~~*the identity of the Brahman and the Atman is expressed 
by saying: “ what is in the body is also in the Cosmos 

{hrahmandaY' — ‘the bliss of Eealising the Brahman {brahma-- 
nanda ) — the death of the Ego — the fourth state ( turlyavasthd } 
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and the exclusive contemplation of the One Entity, without 
■separate consciousness of the Known and the Knower 
imrrdkalpa-samudhi )— the ultimate limit of Immortality and 
the death of Death (p. 331)— the growth of Dualism ( dralfa- 
)— both the Gita and the Dpanisads propound ^ the 
Non-Dualistic Vedanta— how the qualityful Maya ( Illusion ) 
grows out of the Qualityless {nirgupa) — the ^ vivarta'’ theory 
and the ‘ gnijapannarm ’ theory — the doctrines of the 
Philosophy of the Absolute Self, in short, regarding the 
Cosmos (jagat), the Personal Seif {jlva) and the Highest 
Isvara { Pararnesvara), (p. 336 )— the Reality or Unreality 
of the , Brahman— Om-Tat-Sat ’ and other symbols of 
the Brahman— how the Personal Self (Jim) is a part of the 
Pararnesvara — the Pararnesvara is unbounded by Time and 
Space (p. 341)— the ultimate doctrine of the Philosophy of 
the Absolute Self— the feeling of Equability ingrained in 
the bodily organs — the nature of Release (nioksa) and a 
description of the State of Perfection (siddhavastha), {p. 346)— 
an exposition giving the literal meaning of the Nasadlya- 
Sukta in the Rg-Veda— the inter-relation between the previous 
and the subsequent chapters ••• — P- 268-358 

CHAPTER X. 

KARMA-VIPAKA AND ATMA-SVATAMTRYA. 

(The Effect of Karma and Freedom of Will). 

The Maya-world and the Brahman-world — the strata of 
the Body ; and the Subtle Body to which Karma clings— the 
mutual relation between Karma, Karnes and Forms, and 
Maya— the definitions of Karma and Maya— as the origin of 
Maya cannot he found, it is eternal, though it is dependent — 
the expansion of Matter embodied in Maya, or the Cosmos, 
is Karma— therefore. Karma is also eternal— the uninterrupted 
working of Karma — the Pararnesvara gives the Fruit of 
.Actionaccordingtothe Action, without interfering with the 
matter (p. 368)— the adherence of the bond of Karma, and an 
introduction to the theory of Freedom of Natural Inclination 
(pravrtti svatamtrya) — the division of Karma into Accumulated 
(samcita), Commenced (prdrabdha), and To-Be-Performed 
Xkriyamum) — the Accumulated Karma is exhausted only by 
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its being suffered prarahdlia ka7*rmna?h bhogad em kmyali')— 
tbe Doctrine of * NaiskarmyasiddM ’ ' (Release by refraining 
from Action) of the Mimamsa School, is' not, , acceptable ' to the 
Vedantists— there is 'no escape from the ' Bond of Karma, 
except by ' JSana (Knowledge)— the meaning, of the word 
'JIana ' — ‘the Embodied Atman is free to acQuire Knowledge 
(p. 389 ), but as it does not possess implements for doing -. so', it 
is to that 'extent dependent— even the most trifling- Action; 
performed for obtaining Release, is not wasted— therefore", 
■success will be obtained sometime or other by, hard' work— 
the nature of the Destruction of. Karma — one cannot escape 
Karma, but should give up the Hope of Fruit— the bond of 
Karma is in the Mind, not in the Karma— therefore, whenever 
Jnana is acquired, Release is the only possible result — the 
importance, nevertheless, of the hour of close of life (p. 400) 
the Karma-kanda and the Jnana-kanda— the Yajna prescribed 
by the Srutis, and that prescribed by the Smrtis — the state of 
a householder involving the performance of Action — its two 
divisions into Knowledge-full and Knowledge-less Action- 
different ultimate states accordingly — the Devayana and the 
Pitryana paths — whether these words indicate the time of 
death, or deities — the third path namely, the path to hell — a 
description of the condition of one who is Free from Re-birth 
ijwanmuUa) ... ... ... ... p. 359-415. 

CHAPTER XL 

SAMNYASA and KARMA-YOGA. 

(Renunciation and Karma-Yoga.) 

The question of Arjuna as to whether Samnyasa or Karma- 
Yoga was the better course— similar paths of life according to 
Western philosophy^ — synonyms of the words ‘Samnyasa’ and 
■"Karma-Yoga— meaning of the word ■ ‘ Samnyasa —Karma- 
Yoga is not a part of Samnyasa, but both are independent of 
each other — the confusion created in this matter by commen- 
tators— the clear doctrine of the, Gita that the path of Karma- 
Yoga .is. the, better^ of the two— the ■ perversions ' made by the 
commentators belonging to the School of Renunciation— the 
reply to the same — ^Arjuna cannot be looked upon as Ignorant 
/ajrlamV, (p. 432) — the reason given in the Gita why Karma- 
Yoga is superior — from times immemorial, the course of conduct 
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iacara) has been two-fold, and theref ore^ useless for determiiiing 
wMcb is better— the three Nisthas according to Janaka and the 
twoNisthas according to the Gita — it does not follow that Karma 
should be renounced, because it creates a bond ; it is enough if 
one renounces the Hope for Fruit of Action— it is impossible to^ 
renounce ' Kamia — if one renounces Karma, one will not get 
eTen food to eat— even if as a result of Knowledge, there is iio> 
duty of one’s own. to perform, and one’s desires are extiiigiiished,.. 
one cannot escape Karma— it is, therefore, essential to continue 
Karma desirelessly, even after the Acquisition of Knowledge— 
the' illustrations of the Blessed Lord and of Janaka — 
giving up of the Hope of Fruit of Action — indifference towards 
the world (vawagyaf and enthusiasm for Action { p. 4f55 )— 
Universal Welfare (lohasamgraha) and the nature of it — this 
is the true resolution of the Realisation of the Brahman. 
(hrahmajnam) — still, this universal welfare must be obtained, 
according to the arrangement of the four castes and desireiessly 
(p. 467)— the path of leading one’S' life in four stages, which . iS' 
described in the Smrti texts — the importance of the state of a 
householder (gtlmsthmrama ) — the Bhagavata doctrine— the 
original meanings of the word ‘Bhagavata’ and ‘Smarta’— the^ 
Gita supports the Karma-Yoga, that is to say, the BhSgavata 
doctrine — the difference between the Karma-Yoga of the Gita 
and the Karma-Yoga of the Mimamsa School — the difference 
between Bhagavata Samnyasa and Smarta Sariinyasa — points of 
similarity between the two — the ancientness of the Vedic 
Karma-Yoga in the Manu-Smrti and of the Bhagavata 
doctrine— the meaning of the words used in the Gife to show* 
the close of a chapter — the wonderfulness of the Gita, and the- 
appropriateness of the three parts of the Prasthanatrayl. 
(p. 490) — a concise statement in a tabular form showing the 
points of difference and similarity between the Samnyasa. 
(Samkhya), and Karma-Yoga (Yoga)— the different ways of 
leading one’s- life — the doctrine of the Gita that Karma-Yoga, 
is the best of all — ^hymns ( mantra) from the Bavasyopanisad 
in support of this proposition— a consideration of the 
Sarhkarabhasya on those hymns — ^authorities from the Manii 
and other Smrtis in support of the fusion of Knowledge and 
Action ... ... ... p. 416-500^ 
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CHAPTEE XII 

SIDDHAVASTHA AND VYAVAHAEA. 

(The State of a Perfect, and Worldly Affairs) 

The perfect state of society— in this state,, everyone is a 
.^Steady-in-Mind {sthitapmjna)—VcLe climax: of ■ Morality— the 
..Sthitaprajna according to Western Philosophy — ^the state of a 
..Sthitaprajna, which is' beyond laws — the behaviour of ' the 
Karina-yogin Sthitaprajna is the climax of Morality— the 
■difference between the Morality of a selfish society, and the 
Absolute Ethics in the State of Perfection — the description of. the 
best of men according to the Dasabodha — but, the immutability 
of Ethical principles is not affected by this difference 
(p. 526) — on what basis this difference is observed by the 
Sthitaprajila — the welfare or happiness of society, or the benefit 
of ail living beings — but Equability of Eeason {samya-buddhi) 
is superior to these external considerations — a comparison of 
the doctrine of Equability of Eeason with the theory of ‘ the 
greatest good of the greatest number ’ — living in the world 
with Equability of Eeason — ^philanthropy and one’s own 
maintenance — Self-Identifiication ( atmaupamya )— the compre- 
hensiveness, importance, and logical explanation of that 
doctrine— the universe is the family’ ('vasudMiva-^kutumbakam*) 
(p. 544) — though one might acquire Equability of Eeason, one 
cannot give the go-hye to considerations of who is deserving 
and who not— absence of enmity ( nirvaira ) does not mean 
inactivity, or non-resistance — ‘ measure for measure ’ — ^the 
restraint of evil-doers — ^the justification of patriotisrn, clan- 
pride etc —observing the limits of Time and Place, and Self- 
defence— the duty of the Jnanin (scient)— universal welfare and 
Xarma-Yoga— summary of the subject— self-interest, other ’s- 
interest, and the highest interest {paramartha) ... p. 510-565 

CHAPTEE XIIL 
BHAKTI-MARGA 
(The Path of Devotion.) 

The difficulty of ordinary persons of small intelligence in 
Realising the quality less form of the Brahman — the means of 
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acquiring Knowledge, Eeligions Faith (sraddha) and Reason— 
■both these are mntnaliy dependent— the. accoiiiplislinient oi 

practical purposes by Faith— though one may acquire ivnow- 
led"8 of the Paramesvara by Faith, that is not enougft -in 
order to be able to assimilate that Knowledge, it is necessary 
to contemplate on the Paramesvara with an intense and 
desireless love-this is called DEVOTION-the Contemplation 
of the Qualityful Imperceptible, is laborious and difficult ot 
achievement-^therefore, it is necessary to have some definite- 
object for worship— the Path of Knowledge and the Path ot 
Devotion lead to the same goal— nevertheless. Devotion cannot 
become a Nistha like Knowledge-the visible form of the 
Paramesvara, accessible by love, which is taken for Devotion- 
the meaning of the word ‘prati/ca —the meaning of the wor s 
and ‘roja-y«/i 2 /a’-the iovingness in the Qita 
(p. 586) — any one of the innumerable manifestations of the 
Paramesvara can be taken as a symbol f'prah'fei)— different 
symbols taken by different people and the resulting contu- 
sion — ^how that can be avoided — the difference between the 
symbol (prafffta) and the belief with which one worships the 
symbol— whatever the symbol is, the result obtained is 
according to one’s belief about it— worship of different deities 
—hut the One who gives the Fruit is the Paramesvara and not 
the deity— whichever deity is worshipped, that^ becomes an 
informal worship of the Paramesvara— the superiority of the 
Path of Devotion in the Gita from this point of view- the 
purity or impurity of Devotion and Love improvement takes 
place” by gradual degrees, as a result of industry, and perfection 
is reached after many births— that man who has neither Faith 
nor Reason is lost— whether by Reason or by Devotion, the 
knowledge of the same Non-Dual Brahman is obtained (p. 601)— 
all the doctrines pertaining to the theory of Causality 
(Mrma-vipaka-praknya) and the Philosophy of _the Absolute 
Self, also stand good in the Path of Devotion— -See,^ for 
instance, the form of. the Personal Self Cyim’), and of the 
Paramesvara according to the Gita -nevertheless, there is 
sometimes a verbal difference in these doctrines- -for instance, 
• K^rtna now becomes the same as the Paramesvara dedication 
to the Brahman {brahrtm'pava) and dedication to Krsna 
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ikrsf}arpavu)'--hut these verbal differences are not made^ if 
confusion results— the fusion of Faith and Spiritual- Knowledge- 
in the Gita Religion— there is no -room for - ‘-Samnyasa ' in the 
Path of Devotion — there is no-'- conflict between Devotion 
( bhakii ) and Action ( karma )— devotees ' of the Blessed Lord 
and Universal Welfare — worship, of and sacrifice to the 
Blessed Lord by one’s "own ' Actions ' only — whereas the Path 
of Knowledge is open to the three re-generate classes, the Path 
of Devotion is open to women and to Sudms etc.— there is 
Release, even if one surrenders oneself to the Paramesvara at 
the time of death— the superiority of -the Religion of the Gita 
over other religions ' ■ p. 566-“618' 
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DETAILED 

Contents of chapters XIV and XV and of the Appendices, 
which are included in the Second Volume 
of the Book. 

CHAPTER XIV. 

GITADHYAYA-SAMGATI. 

( The Continuity of the chapters of the Gita ). 

Two methods of proving a subject-scientific and catechistic 
—the good and bad aspects of the catechistic method— the 
beginning of the Gita— the first chapter— in the second 
chapter, the subject-matter starts with only two Paths of life, 
namely, the Samkhya and the Yoga— the exposition of Karma^ 
Yoga in the third, fourth and fifth chapters— Equability of 
Reason ( samya-iuddhi ) is better than Karma — it is impossible 
to^ get rid of Karma— Karma-Yoga is superior to Samkhya- 
Nistha— the necessity of the control of all organs in order to 
attain Equability of Reason {samya-buddki ) — the method of 
control of the organs mentioned in the sixth chapter— it is not 
proper to divide the Gits into the three parts, Action {karma). 
Devotion {bhahti) and Knowledge )— Knowledge and 

Devotion are the means of attaining Equability of Reason, 
according to the Karma-Yoga— therefore, the Gita cannot be 
divided into three six-chaptered parts, one part for ‘fmw,’ one 
for y and one for asi’- the exposition of and ‘mVlSwa’ 

M given in chapters Vll to XII, for the successful practice of 
Karma-Yoga, and not independently— a summary of chapters 
m to XII— even in these chapters of the Gita, Devotion and 
knowledge have not been dealt with independently, but are 
intermingled with each other, and they have been given the 
single name a summary of chapters XIII to 

™-the summing up in the eighteenth chapter is il support 
of Karma-Yoga- therefore, considering the introductory and 
final chapters {upakrama-upsamJmra) according to rules of the 
Mimamsa, Karma-Yoga is seen to be the doctrine propounded 
^ four-fold goal of human life Wsarf/w)- 
arthi (wealth) and ‘Mm* (Desire) must be consistent with 
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"ViAarma" (Morality) — but Release (moksa) is not in conflict 
■‘witb Morality {dharma) — how the Gita came to be explained 
. away as supporting, Rennnciation^ — Is not Samkhy a + Desireless 
. Action = Karma-Yoga, to be found in the Gita? — nevertheless 
:Karma»Yoga is the doctrine ultimately expounded— prayer to 
“ the followers of the Path of Renunciation* 

CHAPTER XV. 

UPASAMH ARA. 

( Resume or Summary ) 

Difference between the science of Karma-Yoga and the 
formulating of rules of Worldly Morality {dcdra-samgraha ) — 
■the erroneous idea that Ethics cannot be properly justified by 
Vedanta— Gita does that very thing— the Exposition of the 
religion of the Gita solely from the point of view of Ethics — 
Reason is superior to Karma — the Nakulopakhyana — similar 
theorems in Buddhism and Christianity— comparison of the 
< doctrine of Equability of Reason in the Gita, with the two 
Western doctrines of ‘greatest good of the greatest number ” 
and ‘Conscience’ — similarity between Western Metaphysics 
- and the Exposition in the Gita — the doctrines of Kant and 
•Green — Vedanta and Ethics — the reason why there are various 
codes of Ethics, and differences of opinion about the construc- 
tion of the Body and the Cosmos — the important part of the 
Metaphysical exposition in the Gita — the harmonising of 
Release Y ), Ethics and worldly life — Renunciation 

according to Christianity — the Western idea of Action based on 
the search for Happiness — comparison of the same with the 
Karma-marga in the Gita— difference between the arrangement 
of the four castes and Ethics— the Western Karma-marga is 
based on elimination of pain, and the Gita religion is based on 
Desirelessness— a short history of the Karma-Yoga in the 
Kaliyuga— Jain and Buddhist monks— the Samnyasin followers 
of Samkaracarya — the Mahomedan rule — ^the Devotees of the 
Blessed Lord, the galaxy of saints, and Ramadasa — the living- 
ness of the Gita religion— the fearlessness^ immutability, and 
-equality of the Gita religion — prayer to the Almighty, 
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■ . APPENDICES. 

An External Examination of tlie Gita. 

Tlie Gita ' has been included in the Maliabharata fora 
proper reason and at a proper place, it is not spurious nor 
interpolated— PART I : the useful purpose of the GITA and the 
MAHABHARATA — the present form of the Gita— the present 
form of the Mahabharata— the seTeii references in the Malii--' 
hharata to the Gita— similar stanzas and similarity of language 
in both— also similarity of meaning — which proves that the"- 
Gita and the Mahabharata were written by the same author— 
PART II : A comparison of the GlTA and the UPANISADS— 
similarity of language and .similarity of meaning— the 
Metaphysical Knowledge in the Gita is taken from the. 
Upanisads — the theory of Maya (Illusion) in the Upaiiisads 
and in the Gita — What the Gita contains more than the 
Upanisads — the consistency between the Samkhya system and, 
Vedanta— the worship of the Perceptible or the Path of' 
Devotion — but the most important subject is the exposition of 
the Path of Karma-Yoga— the Yoga mentioned in the Gita for' 
the control of' the organs, the Patahjala Yoga, and the 
Upanisads — PART III : — Which was first in point of time, the 
GITA or the BRAHMA-SUTRAS ? — the clear reference to the 
Brahma-Sutras in the Gita — the repeated reference in the 
Brahma-Sutras to the Gita by the word ‘ Smrti ’ — a considera- 
tion of the relative chronological position of the two books — 
the Brahma-Sutras are either contemporary with or prior in 
point of time to the present Gita, but not-subsequent — one sound 
reason for the Brahma-Sutras being referred to in the Gita — • 
PART , IV:— The RISE of the BHAGAVATA DOCTRINE,, 
and the GITA — the Path of Devotion in the Gita is consistent 
with Vedanta, Samkhya and Yoga — it is not that the doctrines 
of Vedanta have been subsequently inserted in the Gita— 
the most ancient form of the Vedic religion is pre-eminently 
for Action— the subsequent growth of Vedanta, Samkhya, and 
Renunciation — the harmonisation of the two Paths oi life had 
been arrived at already in ancient times— the subsequent 
growth of Devotion — the consequent necessity for making 
Devotion consistent, ^ from its very inception, with the former 
paths of life — that is the trend of the Bhagavata doctrine, and 
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also of the Gita— the combination of Spiritual Knowledge wife 
Action in the. Gita is from the Upanisads, ' but there is the addi- 
tion of Demotion— the ancient treatises on the Bhagavata doctrine^ 
the Gita and the Narayaniyopakhyana* — the date of Sri' Krsna 
and of the growth of the Satvata or Bhagavata religion is the 
same— that time, is about 700 to 800 years before Buddha, 'or 
about 1500 years before Christ— the reasons for thinking so— 
the impossible position arising out of a different 'conclusion— 
the original aspect of the Bhagavata religion supports Inaction— 
the nest aspect is Devotional — and the final aspect is for 
Qualified Monism { Visistadvaita ) — the original Gita is 
about 900 years before Christ — PAET V THE DATE OF 
THE PRESENT GlTA— the date of the present dita is the 
same as of the present Mahabharata — -out of these, the present 
Mahabharata is prior in point of time to Bhasa, Asvaghosa 
Asvalayana, Alexander, and the method of starting the year 
with the Sun in Aries (Mesa), but subsequent to Buddha ? 
so it is about 500 years prior to the Saka era — the 
present Gita is prior in point of time to Kalidasa, 
Banabhatta, the dramatist Bhasa, the Puranas, Baiidhayana, 
and the Mahayana sect in Buddhism, that is, about 500 years 
before the Saka era— PAET VI: GITA and the BUDDHIST 
LITERATUEB — the similarity between the description of the 
‘ Sthitaprajna ’ in the Gita and the ‘ Arhata ’ of Buddhism— 
the nature of the Buddhist religion, and its growth out of the 
previous Brahmin religion — ^Buddha has discarded the doctrine 
of the Atman in the Upanisads, and has adopted only a course 
of conduct consistent with Renunciation {mvrtti) — the visible 
reasons for this Path of life according to the Buddhist religion, 
or the four truths — the similarity between the Vedic Smarta 

religion, and the duties of a householder according to 
Buddhism — all these ideas are originally from the Vedic 
religion— the reason, nevertheless, for considering the Maha- 
bharata and the Gita independently — the improbability of the 
subsequent Devotional Buddhist religion having been evolved 
out of the original Renunciatory Buddhist religion, which 
denied the existence of the Atman — the growth of the Maha- 
yana Sect — reasons for concluding that the Path of Devotion 
based on Action {pravrtti) in the Mahayana creed has been 
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adopted from the Gita, and the consequent conclusion as to the 
•date of the Gita— PAET YII ;-GlTA and the CHRISTL4N 
BIBLE— the improbability of the Gita having adopted any 
principle from the Christian religion — the Christian religion 
is not a gradual and independent development out of the 
■Jewish religion— opinions of old Christian scholars as to how 
it came into existence — the Esin sect and Greek philosophy — 
the astonishing similarity between the Buddhist and Christian 
religions — but the priority in point of time of the Buddhist 
religion is undoubted — evidence in support of the fact that the 
Buddhist monks (yatin) had entered Jewish territory in 
ancient times — the high probability, therefore, of the 
elementary principles of Christianity having been adopted from 
Buddhism, and consequently from the Vedic religion or from 
the Gita— the resulting irresistible conclusion as to the 
undoubted antiquity of the Gita, 


ABBREVIATIONS 


xxix: 


Explanation of the Abbreviations used in the Glta- 
Rahasya, and information about the treatises 
referred to by the Abbreviations. 

— - — :o::o: 

Note : — ^These are not in the same order as in the original, 
as they have been re-arranged according to the English 
Alphabet, whereas in the original, they are arranged according 
to the Marathi Alphabet — ^Trans.). 

Ai. Bra. Aitareya Brahmarin’, pmcika&ni kJmru^, (Dr. Honda’s 
Edition). 

Ai. or \ Aitareyopani^d ; chapter, khaudf^ and stanza ( Ananda- 
Ai. U. J srama Edition ). 

Asta. Astavakragltd; chapter and stanza, ( Gifd-Samgraha 
published by Messrs Ashtekar & Go. ) 

Atharva. Atharvaveda; the figures after this show respectively, , 
the kdnda, the sukta, and the rca. 

Bhag. Srlmad Bhagavatapurd'n.a, (Nirnaya-Sagara Edition). 

Bha. Jyo. Bharatiya Jyofih ^dstra ( Written by the late^ 
Balkrishna Dikshit ). 

Br. or 1 BThaddrauyakopanisat ; adhyaya, brahmava and mantra ■ 
Brha. j ( Anandasrama Edition). The usual reference is to the 
Kanvapatha, but in one place, there is a reference to 
the Madhyandina-sakha. 

Bra. Su. See. Ve. Su. below. 

Oban. Ghandogyopanisat ; chapter, khand^ and mantra. (Anan-- 
dasrama Edition). 

Da. or 1 The Dasdbodha of Sri Samartha { Edition of the 
Dasa. J Satkaryottejaka Sabha, Dhulia ). 

Ga. Tukarama’s Gailvd (Damodar Savlarama’s Edition, 1900). 

Gi. Bhagavadglfd, chapter and stanza; Gl. Sam. Bha,; Gita- 
^dihkarabha^a. Gita, Ra. Bha., Gltd Barmnujabhasya. 
The Anandasrama Edition of the Gita and of the - 
^amkarabhasya contains at the end a glossary, which I 
have found very useful ; and I am very grateful for it 
to the compiler. The Barmnujabhasya is the one 
printed in the Venkatesvara Press; The Madhva— 
bhasya is the one printed by Krishnaoharya of Kumbha- 
konam ; The Anandagiri Commentary, and the 
Paramartha-prapd, are those printed in the Jagadhi— 
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abbreviations 


tecohu Press ; the Madhusudana Commentary _ is the 
one printed in the Native Opinion Press : the ^'ddhari 
and Fumnn? (Marathi) Commentaries are those printed 
in the Mrnayasagara Press ; the FaisucahhU-wi is the 
one printed in the Anandasrama Press ; the Tat vadl pika 
of the Valiabha school is the one printed in the Gu zarati 
Printing Press ; the NilakavtM is from the Bombay 
Mahabharata ; and the Brahmamndl is the one printed 
in Madras ; these are the commentaries of which I 
have made use. But, as the Guzarati Printing Press 
has recently published together intone ^volume all 

these commentaries except the Pmsacabtes|/a and the 

Brahamanandi, as also the commentary of the 
Nimbarka School and some other commentaries, in all 
fifteen, that one volume is now sufficient for all needs. 

Gl. Ra. or! O-ita-Ralimja. The first essay of this book. 

Gita Ra. j 

Hari. Harivamsa; parva, chapter and stanza (Bombay Edition). 

Isa. Isavdsyopcmisat. (Anandasrama Edition). 

Jai, Su. The Mimmsa-SUtras of Jaimini; chapter, par/a, and 
sutra. (Calcutta Edition), 

Jna. Jndnesvart with translation ; Indira Press Edition. 

Xa. or \ Kathopanisat; mill and niantra (Anandasrama 

TTai ba. J Edition). 

Kai Kaivalyooanisaf; and rmntm; Twenty-eight 

Upanisads (Nirnaya-Sagara Edition). 

Xausl. KaasltakyuponM or Kausltaki Brahrmvoixinmt ; 
chapter and klmj-da ; sometimes the first chapter of 
this Upanisad is referred to as the third chapter 
according to the order of the Brahmanas; (Ananda- 
srama Edition). 

Kena. KenopamM- ( = Talavakaropanisat ), Mmnda and mantra 
(Anandasrama Edition). 

Ma. Bha. Srirmn Mahabharata. The following letter shows the 
various Parvas, and the numbers are of the chapters 
and the stanzas. I have everywhere used the Sanskrit 
Edition published at Calcutta by Babu Pratapohandra 
Roy. If the same stanzas have to be referred to in 
the Bombay edition, they will be found a little in 
advance or behind. 
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Maitijii. -Maitryiipanisat or Maitrayanyupaisat prapatliaJm and 
ma?zfra (Anandasrama Edition). ' 

Majm, .Mami-Smrti, chapter and stanjsa.' (Dr. Jolly's' Edition ; 
but in the Mandalik ’s or in any other edition^ these 
stanzas will mostly be found in the same^ places ; the 
commentaries on Manu’ -are from the Mandalik 
edition). 

Matsya. Mafsya-Purana (Anandasrama Edition). ■ 

Mi Pra. Milinda Pmsna, Pali text; ' English. - translation. 

(Sacred Books of the East Series). 

Mun. or 1 Mwydakopanisat : muv4(^ka^ klianda and mantra 
Munda. J ( Anandasrama Edition ). 

Nar. Pan. Pfdrada Pancaratra, (Calcutta edition). '■ 

Na. Su. Ndrada-Sutras (Bombay edition). 

Nrsimha. U. Krsmhottara tdpanlyopanisat, 

Panca. Pancadasl with commentary (Nirnaya-Sagara Edition). 
Patahjala-Su. Pdtanjala- Yoga-Sutras. (Tukarama Tatya h 
Edition). 

Prasna. Prahiopanisat ; prahja and mantra, (Anandasrama 
Edition). 

Rg. Eg^veda ; mav4cila, sukta, and red, 

Ramapu. Edmapurvatdpimjupanisat (Anandasrama Edition). 

S. B. E. Sacred Books of the East Series, 

Sam. Ka. Sdmkhya Kdrikd (Tukarama Tatya’s Edition). 

■San. Sd, Bdndilya-SUtras (Bombay Edition). 

SiYa. Biva-gltd; chapter and stanza; Gitd-Samgraha of 
Messrs Ashtekar & Co., 

Surya. Gi. 8urya~GUd ; chapter and stanza, (Madras Edition). 
Sve. ^mtdhataropanisat ; chapter and mantra (Anandasrama 
Edition). 

Tai. or 1 Taittmya Upanisat ; vallt, anuvdka, and mantra 
Tai. IJ, J (Anandasrama Edition), 

Tai Bra. Taittiruja Brdhmana ; kdricla, prapdthaka, anuvdka 
and (Anandasrama Edition). 

Tai. Sam. Taitfiriya Sanihitd ; kdijida^ prapdthaka^ anuvdka and 
mantra, 

Tuka. Ga. Tukarama’s ffd^te;See Ga. above. 

Vaja. Sam. Ba/hMa ; chapter wad mantra (Bebar 

Edition). 
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ABBREVIATIONS 


Valmiki Ra. oil Valmtki .Ramayam; kanda, clmpter mR 
Va. Ra. J stanza (Bombay Edition). 

Ve. Sa. Vedmita-Sutms oi Brahma-Sutras: diapter-j paia^ and' 
Butra. 

Ye, Su. Sam, Bha-. Bdmicarabhasya on the Vedania-Suirm ; tli€' 
Anandasrama Edition has been used everywhere. 

Visnu. Visnu-Paraya ; amsa, chapter^ and stanza (Bombay 

Edition). 

Ysjia Yajnavalkfja-SmrU : chapter and stanza (Bombay 
Edition) ; I have in one or two places referred to the 
Apararki commentary '(Bombay Edition) on this. 

Yo, orl Yoga-Vasistha; chapter, sarga^ and stanza. There 
Yoga. J are two sub-divisions, Pu. (pHrmrdha} and 

F. ( uitarm^dha ) of the sixth chapter (Commeiitatei 
Nirnaya-Sagara Edition).* 

Note : — Besides these, there are many Sanskrit, English, 

Marathi, and Pali treatises, which have been mentioned in. 
various places ; but as a general rule, the names of those books, 
have been given in full, wherever they occur, or they have 
been mentioned in such a way as to be easily intelligible 
and they have, therefore, not been mentioned in the above list.- 
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Me. tilak, and the GITA-EAHASYA. 

( Caniinued from p. xocUi of Vol, I), 

(8) SHRIMANT BALASAHEB PANT PRATINIDHI, 
RAJA SAHEB OF AUNDH. 

The Bhagvadgeeta has been regarded from time immemorial 
as one of the three prasthanas or the status books of Indian 
philosophy, and is commented on in their own way by eminent 
Acharyas like the great Shankara, Ramanuja, Nimbarka, 
Madhva, Vallabha, and others, each of whom, however, being 
the pioneer of an independent school of philosophy, twisted the 
import of this great book in'suoh a-wayasto make it in 
conformity with his own system. The illustrious Dnyaneshwar 
wrote his first treatise on this book in Marathi and the Geeta- 
Rahasya of the late Lokmanya Tilak is its only befitting 
successor. The author of the Dnyaneshwari had prominently 
in his view its devotional aspect, which he naturally emphasised, 
in his work ; but, as the author of the Geeta-Rahasya rightly 
points out, the “ Geeta ” is neither a book of knowledge nor of 
devotion nor of action : but rather a harmonious combination of 
them all. Geeta-Rahasya can thus be said to be the most 
honest and impartial commentary on the book. 

The work of translating such a book into English was by 
no means easy for Solicitor Sukthankar ; and he too ought to 
have realised it at the time of undertaking this job. His- 
responsibility was twofold : to make the translation 
intelligible, and at the same time not to cause any damage to 
the original; and judging from the translation that we have in 
hand, he can be very well said to have carried out his work 
most satisfactorily. We went through almost all the portion 
of the translation and found it to be quite interesting and 
intelligible without the help of the originaL That the- 
translation is most strictly faithful to the text only shows his 
self-control and unbiassed bent of mind, which a true translator 
ought to have. To make the translation worthy of the original,. 
Solicitor Sukthankar seems to have spared no pains. 
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^ Geeta-Rahasya, apart from being one of tlae greatest 
-pbilosopliical treatises in Marathi, is the orown-work of the late 
Lokamanya ; and was badly in need of such a translation for 
becoming known to the world at large. The Geeta-Rahasya 
being an indicator to its writer’s philosophy of life, the 
translation will not only help the world to judge the writer and 
realise the value of his original work, but will also help it to 
understand the real meaning of the Geeta itself and make it 
aware of- him as a master-intellect that everybody can be proud 
of. We must all be very grateful to Solicitor Sukthankar 
for his commendable work of translation, and hope him e^-erj 
■due and well deserved reward for his efforts. 


(9) THE HON’BLE Mb. JUSTICE EAIZ B. TYABJI, 

Pligh Court, Bombay. 

It is a sincere pleasure to me to hear that Lukmanya 
Tilak’s scholarly works are being rendered available ^ in 
English. The Gita has been frequently translated into English 
though it is not surprising that scholars are not altogether 
satisfied with the renderings that have so far been^ published. 
A work giving a really spiritual interpretation of this inspiring 
work must supply an urgent need of the young men and 
women of to-day. . The danger of being cut off^ from what is 
considered religion requires particular attention in these days. 
The danger is the more serious, as our young men are apt to 
fear that their spiritual needs cannot be met from tests that 
are the foundations of religion. The great religions, it is true, 
have had their foundations in the East. ' But, it is thought that 
their interpretation, so as to adopt them to the needs of to-day, 
must be sought from the West. To turn, therefore, to the most 
spiritual expressions of our own religious teachers, as inter- 
preted by the modern teachers in the East, is an extremely 
necessary part of the educational experiences through ■which we 
^ould all pass. To men of ripe experience, it must be a 
peculiar satisfaction to have such a work available. I am 
looking forward with keen interest to this publication. 
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(10) SIR MOHAMMAD IQBAL. 

I have always held the Bhagavad-Gita in the highest 
• admiration. 

(11) SRI MEHER BABA. 

The Bhagavad-Gita has exerted a tremendous spiritual 
influence on humanity at large. As the Blessed Lord Sri Krishna 
•was born a Hindu, the Gita is more often than never regarded 
as a sacred book of the Hindus ; hut really speaking, it is a 
sacred book of not merely the Hindus but of the entii’e human 
race. The message that it contains was meant not merely for 
India, but for the whole world. Let mankind act in accordance 
with its message, and the universal brotherhood will surely be 
automatically brought about. 

Those who cast doubts on the perfect sainthood of Shri 
Krishna, know not what they are doing. He was certainly a 
God-incarnate; and because He was a Sadguru, a Perfect 
Saint, He was successful in inundating the world with 
spirituality and lofty spiritual teachings. 


(13) Rao Bahadur VidvatkulaSekhara C. V. VAIDYA, MA.,LL.B, 
THE AGE OF THE GITA AND GITA-JAYANTI. 

I propose to place my views on the “ Age of the Gita ” as 
succinctly as possible. When was thte unique work composed, 
is the question which naturally arises in every mind. 

The Gita itself purports to state that it was taught by 
Lord Sri Kmna to Arjuna, hero of the Mahabharata War, on the 
field of battle, before the fight commenced, but when the fighters 
were actually facing each other, ready to commence the fight, 
it follows, therefore, that the date of the Gita is the date of the 
commencement of the Bharata fight. This date is the subject of 
dispute between European scholars, followed by some Indian 
scholars, and myself. I hold that the date assigned to the fight 
by all ancient Indian writers, especially astronomers, is the 
correct one, viz. Margasirsa Suddha 13, Pre-Saka 3180 
(3102 B, C.). I will not enter into the details of the controversy 
.here, but merely indicate my grounds. ■ •• 
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The Bharata heroes are referred to in the ‘ Satapatha . 
Brahmana’, and the date of this Brahmana has been fixed by 
Shankar Balkrishna Dikshit, a great modern Indian 
astronomical researcher, at about 3,000 B. C. from the- 
astronomical statement in it that the Erttikas rise exactly in 
the East. Attempt has lately been made by Winternite to - 
dislodge this date by suggesting that the statement I" 

in the ‘ Satapatha ’ means only that 
the Erttikas come on the East line, and not that they rise in the 
East. But this rendering is negatired by the very next sentence 
‘ all other stars deviate from; the East ’ f ^ 3p=qrri% 

'STSfiffl) in the ‘ Satapatha ’, as shown by me in detail in an 
article published in the Bhandarkar Ressearoh Institute JournaL 
If, then, Pariksit and others,, mentioned in the ‘ Satapatha ’ of 
3,000 B. C. as recent kings, are taken to be the grandson and 
great-grandsons of Arjuna, the date of the fight, viz. one year 
before the commencement of the Kali age, given by all. 
Indian astronomers, or 3102 B. C,, is perfectly borne out by the 
‘Satapatha’ statement. European scholars, and some Indian^ 
scholars, too, place the fight about 1400 B. C. on the strengths 
ot the pedigrees of kings given in Puranas from the Nine 
Nandas to Brhadratha, son of Jarasandha. The evidence of 
the Puranas, however, has no value when compared with the 
evidence of the ‘Satpatha’. Indeed, Parana genealogies are 
not reliable, particularly for ancient dynasties, especially as; 
they are contradicted by the evidence of Megasthenes, recorded 
about 330 B. 0., as shown by me in detail in “ Mahabharata- 
Mlmaihsa”, a Hindi work. This -short summary of the con- 
troversy will show to the reader that the year of the Bharata 
fight must be taken to be 3102 B, 0. 

With regard to the exact day of the fight, there is also- 
a controversy. But the difference is only of two days. The 
Gita-JayantI day is Marga§Irsa Buddha 11, ‘ BkadasI ’ day • 
but the statement in the MaMbharata and the course of the- 
fight as described therein lead to no other day than suddlm 13, 
and this is the date accepted by old writers and commentators 
of the MahSbharata. They have comented* to hold the Jay anti 
for 3 days continually, viz., from Ekadasii to Trayodasi 


•TEOMINENT PERSONALITIES ON THE GiTA ITa xxxyM 


To speak in English dates, the Mahabharata fight commenced 
in December 3103 B. 0., and the ‘Gita’ was preached on 
4he morning of that day. 

Having placed before the reader the day by date^and year 
vton which the doctrines of the ‘ Gita ’ were preached by Sri Krsna, 
we go on to state that this cannot be the date of the' ‘Gita’ as 
it is before ns. For the first chapter, etc., cannot have belonged 
iso the teaching, as it was actually given. The whole story 
as told afterwards by some one, and that is Vyasa undoubtedly. 
.As the teaching of Christ is given in several hooks of the 
jNew Testament written by St. John -and others, so Vyasa 
may be taken to be the writer who first recorded this teaching 
in a work to be studied and recited. When this was written 
by Vyasa cannot be definitely stated. He must, however, 
have done it within a few years of the fight, and we may 
jroughly say that the date of the original ‘Gita ’ is somewhere 
..about 3100 B. 0« 

But it is clear that the work as it is before us is not exactly 
4hat of Vyasa. We know for certain that the original work of 
Vyasa, called ‘ Jaya’ or Victory (cT^r 

was twice recast or further expanded, once by Vaisam- 
^payana, who related ‘Bharata’ to Janamejaya, and again by 
.Sauti, who related it to Saunaka and other Brahmins in 
Naimisaranya. This work has three names, vk. ‘ Jay a 
Bharata and ‘ Mahabharata and the extent of the ‘Bharata’, 
^of Vaisampayana is also given as 24,000 slokas, while that of 
■ih.B Mah^karata is, as is well-known, one^lakh of verses. The 
‘Original of the ‘Gita’, no doubt, belonged to the ‘Jaya’ 
‘(Victory) of Vyasa ; but the work as it is before us belongs, in 
^our opinion, most certainly, to the ‘Bharata’ of Vakampayana, 
^nd not to the of Sauti. The arguments for this 

wiew are given at length in the last chapter of Mahabharata- 
Mimariisa ; but it may here be stated briefly that the greatness 
this work is described even in the Mahabharata itself, 
wherein it is related that Arjuna again asked Sri Krsna 
4 g teach him what was taught on the battlefield. But Sri 
Krsna answered : “ What I told you then, being in the required 
'Yogic mood ^ cannot tell you again. I will 
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tell you, howeTer, another episode”. And thus the ‘ Anr-^it:: ' 
s introduced in the Mahabharaia. Then, again, the ye.rse^‘ in 
the ‘ Gita ’ are constantly repeated in the MaHilbhurala thruagh- 
out its length as of some authoritative work. It is hence 
certain that the ‘ Gita ’ does not belong to the Muhabharata of 
Sauti but it belongs to the ‘ Bharata ’ of Vaisampayana. Tlie 
date cf the former is conceded to be about 250 B. C. as shown 
at length in “ Mahabharata-Miraamsa ” (Chapter I) ; l;ut the 
date cf Vaisampayana’s ‘ Bharata ’ cannot, be indubitahly 
fixed, and hence the date of the ‘Gita’, as it Is to-day, is 
uncertain. 

But, there are various arguments which point to 1400 B. C. 
speaking roughly in centuries, as the probable age of the ‘ G!tf. ’. 
In the first place the language of the ‘ Gita ’ strikes one as a 
spoken language and not classical Sanskrit of the time when it 
was dead and spoken only by Pandits. We know that Buddha 
preached his new religion to the people in Pali, a Prakrit ; and 
hence it is certain that in his time Sanskrit wari dead as a 
spoken language of the common people. Tlie ‘ Gita tb.erefore, 
precedes Buddha of 500 B. 0. Again, there is no reference to 
Buddhism in the ‘ Gita ’, though there are many references to 
the doctrines of Buddhism in the ' Mahabharata Some people 
think that in Chapter XVI there is a reference to Buddhist 
-tenets in the description of the Asuri character. But this is a 
-description of Atheists. Foiv Buddhism is in favour of 
Renunciation, and not the enjoyment of the wwld. On the 
other hand, there is not the least doubt that ‘ Gita ’ is post- 
Upanisadio. The doctrine of Renunciation was first preached 
bjr the ‘ Brhadaranyaka and it pervades the spirit of all the 
■thirteen old Upanisads. It is clear the ‘ Gita ’ is not for 
Renunciation. Indeed, Arjuna is actuated by that spirit when 
he asks the first and subsequent question in the Gita and Sri 
Krsna sums His preaching in the pithy verse 

1 n Gi. 5. 3.). This 

-is wrongly interpreted by those who believe that the object of 
the ‘Gita’ is to pi’eaeh ‘Saihnyasa,’. Lokamanya Tilak has 
pointed out its true import, which is also the natural one. As 
-the “ Maitrayanlya Upanisad ” .must be dated 1900 B. 0. 
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: roitglilyj as sllbwH^by;Tilak from an. astronomical statenient' in 
it^ -ihLe ^'Gifca®; must-be placed between 190.0 B. C.an'dbOO'B. C- 

:T]iis : is a wide range, no doubt but it supplies. one witli' iimits,. 

.v^wMob are; certain and unassailableo ' 

There are a few arguments which will give us a more- 
■definite approximation to^ the probable - date. It 'has been rightly' 
'■ shown by some scholars that the^GltE'® Is not'* only' pre- 
Buddhistic but pre-Paniman. ' 'Many forms in fit 'are -a-gainst- 
Paninf s 'rules. More interesting still is ( jrtorT' ) as. 

the month names are modern and not Vedic names, new names 
being introduced about 2,000 B. C. according to Shanker 
Balkrishna Dikshit. But, ' according to Vedatiga -'Jyotisa, the. 
first month is Magha,' and hence the 'Gita'’ seems to-beprior- 
to the ' Vedahga Jyotisa ’ also, the date of which is about. 1190 
B. C. even according to the calculation of Archbishop Pratt,, 
who worked the date out for Max Miiller. Dikshit takes its date 
to be about 1400 B. C. It may thus be taken without much 
difficulty that 1400 B. 0. is the probable date of the Gltn. 

Another sentence furnishes a further argument in favour of 
this date. It may be accepted that Sri Ersna was already 
considered a divine being, indeed as an incarnation of the Highest 
Deity at the time of the Gita ; but not probably Arjuna. Yet, 
when Sri Krsna says ( ' ^ ), he 
lays the foundation of Arjuna-worship. From Paninl’s Sutra 
C ' ^ we -are sure that during Panini’s time both 

Vasudeva and Arjuna were worshipped, though Arjuna lost his 
position later on. Gita is therefore pre-Paniman undoubtedly.. 
If we take the date of Panini -.to be about 800 B. C., as most. 
Indians Scholars do, though Europeans scholars place him about 
300 B. 0., we may take, the Gita to about 1200 B. C. or at least 
to 1,000 B. C. When, we further remember that Six Krsna 
identifies Himself with M,argasirsa ;as being the first ,„of ■ months,, 
as in other things, we can take the Gita still further back, i e.,, 
about 1,400 B. C., before;, the,-, latest .possible date, for ; Yedahga. 
Jyotisa. ^ '■. 

..'.'The '’exact -age. '.of ''the,: Gita is,,,,.: mo -. doubt .difficult to- 
- determine ^fof ..want,; of detailed’.- knowledge ’/of the political,. 
'Social 'and'''-^^M^ ffiistoiy -'of India, before,. Buddhal iThe- 
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doctrine of Aiiimsa is preacited no doubt in the Gita. But it is 
not the doctrine of Buddha, It had already been preached by the 
Upanisads (3#fR[ Chandogya), and the 

Gita keeps to it, Hirhsa in sacrifice is not Hiihsa as Hindus 
then believed. Buddha prohibited it altogether. This religious 
question is not at the root of the teaching of the Gita. The 
question which was agitating Arjuna was wholly a moral one ; 
and related, not to the slaughter of animals in sacrifices to God 
but to the slaughter of men in battle, slaughter of even relatives 
even in a just war. The question was only a moral or a political 
■one no doubt ; but in India all questions are only a part of the 
great question : what is the duty of man In this life both from 
the worldly point of view and the view of the highest goal of 
human existence ? It was hence necessary that the question 
.should be discussed fully from these points of view and the 
Bhagavad-Gita discusses it so thoroughly from all sides and in 
such a simple yet eloquent manner, in language so deep and 
meaningful, that the Gita will always remain at the head of 
religious, philosophical and moral treatises. The answer of 
Sri Krsna to the vital question which is at the root of the Gita 
is remarakable. The view is summed up at the end in the verse; 

53- pr liittil-al fT% ft II 

(Extract from Mr. C. V. Vaidya’s article in the 
Kalyan Ealpataru, Gita Number, 1935. 

Gita Press, Gorakhpur, INDIA.) 


(13) MRS. SOPHIA WADIA. 

GITA-JAYANTI. 

It is computed that Moksada Ekadasi — the eleventh day of 
Marga-Sirsa, which is auspicious to those seeking spiritual 
realization was the day when Sri Krisna began to deliver on 
the field of duty Hfc Sermon to the mentally confused Arjuna. 
Therefore that day is regarded as the birth-day of the Gita. Very 
nxany Hindus celebrate this day — Gita-Jayantt The Bhagavad- 
gita is reverenced as the song of life, and its reciters and 
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•readers are said to attain fortune, victory, prosperity and 
rigliteousness. , That its doctrines emancipate the human soul 
■and enlighten it with Wisdom and Peace is a well-reeognized 
^act ^ 

The message of the Gita has a universal appeal. Its 
teachings are fundamentally psychological and, practical ; they 
..are addressed to man, the thinker, from whom no blind belief in 
ihem is demanded, but whose reason is kindled into conviotioii. 
The Gita is a drama; its characters are human passions and 
principles in Nature personified. Its historical back-ground 
.and martial * melange ^ have misled some, but more and more is 
it being recognized that the Gita symbolizes the eternal 
.struggle between the material and the spiritual in every human 
■being. Any thinking individual is capable of recognizing that 
■the story of the Gita is the story of life. The more one listens 
io the Song of life, the more one realizes that it is the song of 
,his own life. Thus the Gita is understood by each thinking 
isoul in his own way, according to his own stage in evolution®. 
To each the Gita offers the solution of his own problems. Thus 
.any deluded mortal of any community using the lessons taught 
.can become enlightened and immortah 

The Gita has not only universal appeal; its influence is 
■universalizing. It may be regarded as the book of democracy ; 
it teaches that Spirit is the seed of all, and in the hearts of all 
“beings It is rooted. The pure democratic doctrines of the Gita 
do not advocate any process of levelling down all human beings 
‘to an equality in material things ; they advocate the^: realization 
of an existing unity in Spirit, Which manifests as harmony in 
diversities. ■ The socialism of the Gita is founded on the maxim 
of ncblesse oblige and the method of attaining it is by the 
unfoldment of nobility at' every stage and in every station of 
‘life. The social philosophy of the Gita recognises the divisions 
and differences of the human kingdom, and it does not attempt 
4he impossible task of doing away with or ■ ignoring them ; it 
'teaches their meaning and purpose, and reveals that they are 
•‘but the results of the natural processes of evolution. Thus, ' for 
-example, the Gita does not say that castes and classes are 
•useless and should be destroyed ; it explains Tarnas or castes 
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from the point of view of the soni ; they are expressions of. 
varying qualities of the evolving human coiiscioiisiiefeS« i^y 
merit and merit alone a man is of high or low caste ox ciass^ aiiQ 
birth, family, religion or wealth do not determine the soul s 
station in life ; its own qualities bespeak its stage of evoiiitioin 
By self-control and self-effort any sinner can become pure. 

The inspiration of the Gita produces a series of progressive 
awakenings, but all of them result in reliaiice on the Self 
within, which is perceived as the Inner Ruler. No prophet, no 
priest can save that Self : no king, no emperor can have powder 
over it. It is its own saviour and holds sway over its own 
kingdom of the mind, ' its own empire of the heart. Thus the 
Gita destroys priest-made orthodoxy and sectariaiiisni, but does 
not leave the man barren and lonely ; for it brings to him the 
companionship of tlie Sage and the Prophet. It iliiimiiiates for 
the Muslims his Koran, for the Pars! his Avesta, for the 
Christian his Bible. These are no more regarded as infaiiible 
hooks, but as avenues leading to the understanding and 
appreciation of their great recorders. For example, the teaching 
about Sraddha will purify and deepen the faith of the Muslims ; 
the austerities and mortifications of body, speech, and .mind, will 
make the Zoroastrian more enlightened about the t.ria.d of good 
deeds, good words, and good thoughts, whicii he reveres ; ^ the 
Sikhs martial ardour, the Jain’s gentleness, will become more 
elevated qualities ; the Christian will learn why ordinarily he 
is not able to live up to the Sermon on the Mount, and by 
what stages he can reach the position 'where he will be able 
to do so ; and so on. That which is the force of evil in every 
religion will weaken, and the unifying spirit of true religion... 
will become more and more manifest. 

The principle of democracy, in which each grade of 
intelligence has its- duties to discharge, contributes substantially 
to the unfoldment ■ of . the quality' of self-reliance. The philo- 
sophy of the Gita is the. philosophy of responsibility to neigh- 
hour and stranger, - to country ^and race, to the whole of nature® 
visible and 'invisible:; itS'' practice' resolves itself into the 
Religion of. Duty.:; ; ,Th-e"perfprm.ance of duties requires a discern- 
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ment of what are not our duties | otherwise like Arjuna^ we^* 
shall want to run away from our real duty^ thinking that it .. 
consists in giving way to the enemy within and making peace • 
with the wrong-doer in the world. The Gita has a unifying : 
force ; that power can bind men and women of different religions 
into a single whole;, for, he who practises self-control, who 
attempts purification of his own thoughts, words and deeds, who 
endeavours to - live -his days and- years in an enlightened 

manner, comes inmnison and harmony, unconsciously to himself,., 

with all others who are engaged in the same task. 

To make the celebration of '‘Gita-Jayaiiti” an institution, , 
we must first restore the book to its original position, from . 
which it has fallen to assume a sectarian character. It is not 
■ a religious code but a spiritual poem ; its teachings, both meta-'- 
physical and,' ethical, have naught to do with religious rites, . 
priests or temples ; it is not other-worldly — it deals with the 
problems of life in this world. Its message is clear, its langii-' 
age is simple, and no man needs an intermediary to approach 
It or to appreciate it. It is not fragmentary and there are no 
lacunae to be fi;Iled up by some expounder or by some study of : 
other texts. It itself is perfectly rounded off; in itself it is 
complete. It grades off gently to depth after depth in the 
mighty ocean of wisdom.. It rises tier over tier like an awe- 
inspiring mountain. Any 'man,.- any woman, in the . East -as in 
the West, can find his or her own place in its scheme, the very 
next step to be taken by him, the way to take that step,; and the 
way to keep on progressing. 

The right approach to the Gita consists in having our. mind 
fresh to penetrate its verses. The effect is magical 

(Extract: from Miu-:-.:-:-Sofia.;:Wadia’s artm^^ 'th^- Kalyan^ 
Kalpa-Taru, Gita Number 1935, Gita Press,, . Gorakhapurs - 
INDIA)., . 


TRANSLATOR’S FOREWORD. 


It is with a feeling of relief, and of satisfaction at having 
'discharged my duty ( kartavya ), that I am laying down the 
■pen on the last line of the translation of the Gita-Rahasya. 

In completing this volume, I have adhered to the General 
Rules of Translation printed at page sssis of Volume I, 
which I have re-printed at pp. vii-viii of this Volume for 
the convenience of the readers. Notwdthstanding the suggestion 
•made in some of the reviews of Volume I of this translation* 
that a free rendering of the text would appeal more to the 
public, I have followed the standard rule of translation, namely* 
of faithfulness to the text, with due regard to the idiom of 
the language into which the text is translated; because, my 
aim has not been to give the public what they would like 
to have, but what they ought to, and are entitled to have. 

The generality of the reviewers of Volume I have not, 
T am glad to feel, attacked the philosophy of the author or 
;his conclusions as to the Path of Life preached by the Bhagavad- 
glta. And I have been much encouraged in the preparation 
-of this Volume by the appreciatory and heartening reception, 
which has been accorded to Volume L 

It would be outside the scope of my commission to express 
. any opinion in this Foreword on the conclusions of Author 
regarding the Message of the Gita. 

In spite of scrupulous care taken in going over the proofs, 
some mistakes have inevitably crept in; but they are so patent, 
'•that I have not considered it necessary to add a list of errata 
and corrigenda. 

Part II of the Index of Definitions ( Terminological Express- 
ions), has been compiled by -me by way of cross-reference 
to Parti; and it is hoped that it will serve the purpose of 
' those of my readers, who know the Terminological Expressions 
• only in English, and cannot understand them in Sanskrit* 
iSas the education, however, of these readers, I have added 
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after the English word, the actual Sanskrit terminological^ 
expression for which it stands in the translation, wherever- 
I have considered that necessary. 

In concluding, I wish to express my sincere appreciation 
of the trouble taken by the Bombay Vaibhava Press in putting : 
the Second Volume through the Press with the greatest possible 
speed, which was consistent with the correct printing of the' 
copy ; and of the consistent courtesy shown and the ungrudging; 
help given to me in the matter of proofs and of carrying out 
the corrections, 

I am glad to see that this Volume is going to be published 
on the auspicious Rama-NavamI day, which happens, incident- - 
ally, to be the birth-day of the Publisher Mr. R. B. Tilak. 




Maha-Shivaratri, 
23nd February, 1936, 


B. S. SUKTHANKAB, . 
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CIAPTEl XI¥, 

THE CONTINUITY OF THE CHAPTERS 
OF THE G Ft A 

(GITADHYAYA—SAMGATI) , 
laksmiam dharrmm rsir naraymjo ^hravlt \ . 

Mahabharata, Santi. 217, 2.:^ 

It will have been noticed from the Exposition made by me 
so far that the Bhagavadgita, that is to say, the Upanisad 
sung by the Blessed Lord, has promulgated the following 
doctrine, namely, that (i) acquiring complete Equability, of 
Reason by Realising the universal identity of the Atman in 
-all created things, whether by the Contemplation on the 
Absolute Self or by Devotion, while being engaged in Action, 
and (ii) continuing to perform all the various duties which 
have befallen one in worldly life according to the injunctions 
of the Sastras, even after the acquisition of that Equability of 
Reason, without thinking of taking up Asceticism {samnyaBa\ 
ds the highest goal {punisartha) or the best path of living one’s 
life for man in this world. Nevertheless, as the order in 
which this Exposition has been made in this book, is different 
from the order adopted in the Gita, it is necessary to 
-consider succinctly in what way the whole of this subject- 
matter has been arranged in the Gita. Any subject-matter 
can be dealt with in two ways ; the one is the scientific 
method, and the other is according to the Puranas. 
'Out of these, the method of explaining how the funda- 
mental principles of the doctrine to be established can be 
< derived from things which everybody easily understands by 
dogioaliy arranging and putting forward all the pros and cons 
of the doctrine under discussion, is known as the scientific 

5si Narayapa has preached an Energistic 
doctrine (dkarmay\ This Rsi is one of the two Rsis 
Nara and Narayana 5 and it has been mentioned before that Arjmna 
and Sri Erspa were their respective incarnations. I have quoted 
in the foregoing pages the statement in the Mahabhurata that the 
-Narayapiya doctrine has been advocated in the Gita. 
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continuity of the chapters 

OF THE GITA 

. (GITU3HYAYA.— SAMGATI) ■ 

'^'pravftU laksavum dharrmiM rsir narayaw 'bravU r 

Mahabharata, Santi. 317. 2.^’ 

■ It will have been noticed from the Exposition made by me 
so far that the Bhagavadgita, that is to say* the Upanisad 
sung by the Blessed Lord, has promulgated the following 
doctrine, namely* that (i) acquiring complete Equability of 
Reason by Realising the universal identity of the Atman in 
all created things, whether by the Contemplation on the 
Absolute Self or by Devotion, while being engaged in Action, 
and (ii) continuing to perform all the various duties which 
have befallen one in worldly life according to the injunctions 
of the Sastras, even after the acquisition of that Equability of 
Reason, without thinking of taking up Asceticism (samnydsa\ 
US the highest goal (puriisartha) or the best path of living one’s 
life for man in this world. Nevertheless, as the order in 
which this Exposition has been made in this book, is different 
from the order adopted in the Gita, it is necessary to 
^consider succinctly in what way the whole of this subject- 
matter has been arranged in the Gita. Any subject-matter 
can be dealt with in two ways; the one is the scientific 
^method, and the other is according to the Puranas. 
'Out of these, the method of explaining how the funda- 
mental principles of the doctrine to be established can be 
-derived from things which everybody easily understands by 
logically arranging and putting forward all the pros and cons 
of the doctrine under discussion, is known as the scientific 

Rsi Narayana has preached an Euergistic {pravrtti- 
luksamm) d.OQiTiji& (dhm^mdy\ This Bsi is one of the two Esis 
Nara and Narayana , and it has been mentioned before that Arjuna 
and Sri Krspa %v©re their respective incarnations. I have quoted 
in the foregoing pages the statement in the Mahabhurata that the 
-Narayaniya doctrine has been advocated in the Gita, 
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{sastrlya) method. Geometry is an excellent example of this • 
method, and the method adopted in the Ryaya-Sutras or the 
Vedanta-Sutras falls into this class. Therefore, wherever the 
Bhagavadgita refers to the Brahma-Sutras or to the Vedanta- 
Sutras, it is stated that the subject-matter expounded in those 
Sutras has been expounded in the form of intentional and 
definite propositions; cf., “ brahrm-sutra padais caiva hetu~- 
madbkir uniidtaih ” (Gi. 13. 4), {i.e., “ this subject-matter has 
been expounded by stating the reasons (hetu), and the 
conclusions, in absolutely definite words {paxla) in the Brahma- 
Sutras ” — ^Trans,). But although, the exposition of the subject- 
matter in the Bhagavadgita is scientific, yet, it has not been 
made in this, that is, in a scientific way. The subject-matter 
in the Gita has been described in the easy and entertaining 
form of a conversation between Sri Krsna and Arjuna ; and 
therefore, at the end of each chapter, we find the words 
“ sri krsmrjwm samvade", ( i.e., “in the conversation between 
Sri Krsna and Arjuna ’’—Trans.), which show the method of 
exposition adopted in the Gita, after the words “bhagavadgita-^ 
supanisatmbrahmavidyayamyogasastre”, (i.e., “of the Science 
of Yoga, included in the cult of the Brahman, expounded in- 
the Upanisad sung by the Blessed Lord’’— Trans), I have used. 
the word 'paurUnika’ (i. e.. “in the fashion of the Puranas’’— 
Trans.) with reference to the catechismal exposition, in order, 
to clearly show the difference between that method of exposition 
and the scientific method. It would have been absolutely 
impossible to go into a thorough discussion of all the various 
matters which are included in a comprehensive word like 
dharma’ (Morality) in such a catechismal or paivrdni'ka ’ 
exposition extending over only 700 stanzas. Yet, it is 
a matter of peat surprise that all the various subjects,, 
which arise in the Gita, have been crammed together, 
without mutual conflict, in that way in the Gita though 
succinctly; and this proves the wonderful skill of the author 
of the Gita, and explains the propriety of the statement 
made in the beginning of the Anugita, that the advice given, 
in the Gita was given with an ‘extremely Yogic (yoga-yukta) 
frame of mind . There was no reason to explain once more- 
in detail those matters which were already known to Arjuna,. 
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i'His chief : difficulty was' whether or not he should commit such 
va terrible act like warfare, and if so, how; and- when Sri 
.Krsna advanced any particular logical argument in His reply, 
Arjuna would raise objections to it. The exposition made in 
■the Gita in the form of this ■ catechism is naturally very 
fSuccinct or short in some places, whereas there have . been 
, repetitions in other places. For instance, the description- : of 
the developing-out of three-constituented Matter has appeared 
-with slight differences in two. places (Gi. Chap. I , and XIV); 
whereas, although the description of the Sthitaprajila, the 
Bhagavad-bhakta, the Trigunatita, and the Brahma-bhuta is 
•one and the same, yet, the same has been repeated on different 
•occasions -from different points of view. On the other hand, 
the doctrine that ^artha (wealth) and ^kama' (desire), are proper 
when not inconsistent with dharma (Morality), has been 
enunciated in the single sentence ''dharmaviruddlmh kamo'smi''' 
(7. 11), (i. e., ''I am that kama (Desire), which is not contrary 
to dharma (Morality)*’— -Trans). In consequence, although all 
these various subjects have appeared in the Gita, yet, the readers 
of the Gita get confused as a result of their not being 
acquainted with the traditions of the ancient doctrines of the 
religion of the Srutis, the religion of the Smrtis, the Bhagavata 
religion, the Samkhya philosophy, the Purva-Mimaiiisa, the 
Vedanta Philosophy, the Theory of Causality {karmct-vipaka) 
etc., on the authority of which the Knowledge in the Gita 
has been expounded; and as they do not really understand 
the method of exposition, they think that the Gita is 
something unintelligible; or that it must have been expounded 
before the scientific method of expounding things had come 
into vogue, and that there are, on that account, to be found 
inconsistencies or an incomplete exposition in various 
. places in the Gita; .or that' at' any rate, the -Knowledge expound- 
ed in it is inaccessible to their intelligence. If one refers 
to the various commentaries for clearing one’s doubts, one gets 
all the more confused, since almost all the commentaries are 
in support of some doctrine or other, and it becomes extremely 
difficult to harmonise the mutually conflicting opinions of the 
commentators. I know several even very learned readers, who 
have got confused in this way. In order that such a difficulty 
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should no more remain, I have so far expounded the various- 
subjects described in the Gita, by scientificaiiy arranging; 
them in a way I thought , best. If I now explain how these- 
various subjects have more or less figured in the conversation 
between Sri Krsna and Arjuna, by reference to the questions 
or doubts expressed by Arjuna, my whole Exposition will- 
become complete, and it will be easier for me to sum up the 
entire subject-matter in the next chapter. 

My readers must first remember that the Gita was preached 
by one omniscient, all-powerful, prosperous, and highly 
revered Ksatriya to another powerful archer-warrior, in order 
to induce the latter to perform his duties according to the 
law of warriors at a date when our India was well-known 
on all sides as enjoying the happiness of Spiritual Knowledge, 
material wealth, worldly success, and complete self-govern- 
ment. Mahavira and Gautama Buddha, the protagonists of 
the Jain and Buddhist religions respectively, both belonged to 
the warrior class; yet, Sri Krsna did not, as was done by 
both of them, adopt only the Path of Eenunciation from the 
Vedic religion, and open the door of the Path of Eenunciation. 
to all classes, including the warrior class; and the advice 
given in the Bhagavata religion is that not only the warrior 
class, but even Brahmins must adopt the path of taking part 
in all worldly activities, till death, with a desireless frame 
of mind, while possessing the Peace ( Mrah" ) pertaining to the 
Path of Eenunciation. But whatever advice is given, it is 
necessary that there should be some occasion for giving it ; 
and in order that the advice given should become fruitful, 
a desire to receive the Knowledge of that advice must, in 
the first place, have arisen in the mind of the disciple. 
Therefore, in order to explain both these things, Vyasa has 
explained in detail in the FIRST CHAPTER of the Gita, the 
occasion for Sri Krsna to give this advice to Arjuna. The 
armies of the Kauravas and the Pandavas were standing on 
the field of Kuru, to fight with each other, and the fight was 
about to start, when Sri Krsna, at the desire of Arjuna, took, 
and left his chariot in the middle of both the armies, and said 
to him, “look at these Bhisma, Drona, and others with whom ■ 
you have to fight”. Then, when Arjuna had looked at both the 
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armiesy lie saw that his own ancestors, uncles, grand-fathers,, 
matemal uncles, brethren, sons, grand-sons, friends, relatives^ 
preceptors, co-disciples etc. were ranged on both sides, and that 
all of them would be killed in the war 1 It was not that the 
war had sprung up suddenly. The decision to fight had been 
arrived at, and the recruiting of the armies on both sides had 
been going on for many days. Nevertheless, when Arjuna'saw 
the realistic vision of the destruction of the entire 'clan by' 
this internecine war, even a great fighter like him felt unhappy,, 
and he said : “Alas ! are we going to bring about this terrible 
destruction of our own clan in order that we should get the 
kingdom ? Is it not better to beg ? ” And he said to Sr! Krsna : “It 
does not matter if I am killed by my enemies ; but, I do not wish 
to commit terrible sins like patricide, or the murder of one’s 
preceptors, or fratricide, or the destruction of the entire clan, 
even if I were to get the kingdom of the three worlds”. His body 
began to tremble, he lost control over his limbs, his mouth 
became dry, and with a very unhappy face, he threw down his 
bow and arrows and sat down in his chariot. This part of the 
story is mentioned in the first chapter, which is called the 
® Yoga of the Dejection of Arjuna’; because, although the 
whole of the Gita deals with only one subject-matter, namely, 
*the philosophy of Karma-Yoga included in the cult ( vidya ) of 
the Brahman’, the subject-matter principally described in each 
chapter is looked upon as a portion of this philosophy of 
Karma-Yoga, and each chapter is, with reference to the 
subject-matter in it, called this Yoga, that Yoga etc. And all 
these Yogas taken together, make up the entire 'Philosophy of 
Karma-Yoga included in the cult (vidya) of the Brahman I have 
explained in the beginning of the book the importance of the 
first chapter of the Gita; because, if one does not clearly 
understand at the outset what the question before one is, one 
cannot also clearly understand the answer to that question. 
If the sum and substance of the Gita is to be understood as 
being that one should abandon worldly life, and take either to 
Devotion to the Blessed Lord, or the Path of Renunciation, 
then there was no necessity to give that advice to Arjuna, as he 
was ready to give up the terrible warfare of his own accord and 
to go begging round the world. The author of the Gita could have 
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put into the mouth of Sri Krsna a stanza or two containing 
such words as : “Hullo! what a nice thing you have said I I 
am very glad to notice your repentance! Come; let us both 
give up this worldly life which is full of Action, and redeem 
our respective Selfs by the Path of Eenunciation or the Path 
, of Devotion !”; and he could have thus ended the Gita. Then, 

*1 ; if the war had taken place thereafter, and Vyasa had mis- 

employed his speech by spending three years (Ma. Bha. A. 
63. 52) in describing it, Arjuna and Sri Krsna at any rate would 
not have been to blame for it. It is true that the thousands of 
warriors, collected together on the battle-field of Kuru, would 
have derided Arjuna and Sri Krsna ; but, would a man who was 
bent on redeeming his own Self, pay even the slightest attention 
to such derision ? Whatever the world said, the Upanisads 
themselves have said : “yad aliar eva virajet tad ahar eva 
pravmjet” (Ja. 4), i. e., “that moment when you repent, that 
very moment you should renounce the world, and not delay the 
matter”. Even if one says that the repentance of Arjuna was 
not based on Self-Realisation, but on Ignorance (moha), yet, 
the fact that there was a repentance at all, would finish 
half the task ; and it was not impossible for the Blessed 
Lord to remove his Ignorance and to give that repentance 
the foundation of Knowledge. Even among those who follow 
the Path of Renunciation or the Path of Devotion, there 
are examples of persons who have given up worldly life, as 
they had for some reason or other got tired of such life, 
and later on obtained complete perfection; and Arjuna could 
have been dealt with in the same way. One could easily 
have found in the field of Kuru, the handful of saffron colour 
necessary for colouring the clothes of Arjuna like those of 
a Samnyasin, or the cymbals, drums, and other instruments 
necessary for him for singing the praises of the Blessed Lord. 

But instead of doing so, Sri Krsna has on the contrary 
said to Arjuna in the beginning of the SECOND CHAPTER 
that: “0 Arjuna, whence have you got this disastrous 
idea (feusma/a) ? This impotency (klaibya) is unworthy of 
you! your reputation will go to dogs! therefore, give up this 
weakness (daurbalya) and stand up and fight!” But when 
in spite of that advice, Arjuna reiterated his previous unmanly 
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;;lale of woe, , and said to Sri Krsna with a pity fnl expression 
on his face: “how shall I kill such great and noble-souled 
persons like Bhismas Drona etc.? My mind is confused by 
•the doubt as to whether it is better to die or to kill them ; 
..therefore^ tell me which of these two paths is the more 
meritorious; I am surrendering myself to You ’V Sr! Krsna 
:.saw that Arjuna was completely under the sway of this 
.despondence; and smiling a little. He started imparting 
-Knowledge to him with the words asocyan anva $ocm tvam 
•■etc. Arjuna wanted to act like a Jhanin (scient), and was 
boasting about Renunciation of Action; and therefore, the 
'Blessed Lord has commenced His advice with the description 
of the two paths (Nlsthas) of ' Abandonment of . Action ' and 
^Performance of Action’, which were being followed in 
the world by Jhanins ; and He first tells Arjuna that 
whichever of the two paths was adopted by him, he would 
yet be wrong. HE then gives advice to Arjuna, upto the 
words, '"'em te 'bhihitu saihkliye huddJuh'' etc. ( Gl. 2. 
11-39), (i. 0 ., “I have given this advice or Knowledge to 
you, or made this Exposition, according to the Samkhya 
system” — Trans.) regarding the Path of Knowledge or 
Saihkhya system, on the basis of which Arjuna had begun to 
•speak of Abandonment of Action ; and then He tells Arjuna, 
■‘Upto the end , of chapter, that fighting was his true ' duty 
■consistently with the Path of Karma- Yoga. If some such 
stanza like ''em fe 'bhihta samkhye*' had come before the 
.stanza asoeyan a7iva socastvam'’ etc., this same meaning would 
•have been conveyed in a more pronounced way. But, it has 
come in the course of conversation, in the form of: “so far, 
I have explained the system of the Samkhyas, I shall now 
explain to you the philosophy of Karma-Yoga”, after the 
-exposition of the vSariikhy a system was over. In either case, 
•■the meaning is the' same. I have clearly explained the 
"difference between the Samkhya or Renunciatory path and the 
Yoga or Activistic path in the eleventh chapter above; and';.! 
.shall, therefore, without repeating the same subject-matter -here 
only say that, abandoning Action and taking' tO' Asceticism 
"for obtaining Release, after a man has acquired Knowledge:.by 
4he performance of such Actions as are enjoined on the 
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particular castes for the purification of the Mind, having' 
regard to the different stages of life, is known as the Samkhya 
path ; and not abandoning Action at any time, but continuing 
the performance of Action desirelessly, so long as life lasts, is^ 
known as Yoga or Karma-Yoga, The Blessed Lord first says^' 
to' Arjuna: ‘‘in as much as. the Atman is imperishable and" 
immortal according to the Philosophy of the Absolute Self 
. expounded in the Samkhya system, this idea that you are going' 
to kill Bhisma etc, is wrong in its very inception; because; the* 
Atman is not killed, nor does it kill. Just as a man changes- 
one set of clothes and puts on another; so does the Atman give* 
up one body and take up another; that is all. But it is not 
right, on that account, to imagine that the Atman is dead andi 
to lament for it. Well; if, on the ground that the idea that 
‘I am going to kill* is an illusion, you ask Me, why you 
should fight at all, then, My answer is, that it is the duty of the 
warrior class not to withdraw^ from that warfare which befalls 
that class according to the Sastras ; and as even according to* 
the Samkhya philosophy, it is considered meritorious to perfornii 
in the beginning all Actions which befall one according to the 
arrangement of the castes and the stages of life, people will 
find fault with you if you do not do so ; nay, falling in the 
fight is the duty of soldiers. Then why are you dejected?’ 
Give up the Karma-vision that ‘I am killing and he* 
is dying *; and perform that Action which befalls you 
in the course of life, with the idea that you are merely doing: 
your own duty, so that you will thereby incur no sin 
whatsoever ”. This is the advice given consistently with the* 
Samkhya philosophy. But that still leaves untouched the* 
doubt, that it is better not to fight and to renounce the world, 
immediately on feeling the repentance (if possible), if, according 
to the Samkhya doctrine, it is considered more meritorious to give 
up all Action and to renounce the world after the purification 
of the Mind. These doubters say that it is not enough to reply 
that Manu and other Smrti writers have dictated that one should 
renounce the world in old age, after having completed the 
state of a householder# and that one must live in the state of 
a householder in youth ; because, if renouncing the world 
sometime or other is the most meritorious course of action, the 
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proper course' is to do so witiiout delay, as soon as one- 
gets tired of worldly life; and that is why there are such 
statements in the Upanisads as,' brahmacaryad evap^'awajet 
grliad va vanad w” (Ja. 4), (le., '‘one should renounce the 
world whether in the state of a celibate/ or a householder,, or of 
a denizen of the woods ” — ^Trans.)* That ultimate goal which 
is to be obtained by renouncing the world is obtained' by the- 
warrior by falling on the battle-field. It is stated in the- 
Mahabharata that 

dvdv iinau pui^usavyaghm mryarmndnla bhedinau s 
parivdng yogayuktas ca rane cabhimiikho hatah II 

(Udyo. 32. 63) 

that is, “ 0, tiger in the shape of a man ( purusavyaghra ), there 
are only two persons who can pierce the ^ constellation of the^ 
Sun and reach the sphere of the Brahman ; the one is the 
Ascetic steeped in Yoga, and the other is the warrior who falls 
on the battle-field while fighting ” ; and we find a stanza 
conveying the same import in the hook on Economics 
(arthasastra) by Kautilya, that is, by Canakya, to the effect 
that : 

yan yajna samghais tapasa ca viprdh 
svargamnah patra ca yais ca ydnti I 
ksamna tan apy ati ydnti surah 

prdndn suyuddhesu parityajantah \\ 

(Kauti 10. 3, 150-152 and Ma. Bha. San. 92-100) 

that is: “Warriors, who give up their lives in warfare, go in 
a moment far beyond that sphere which is obtained after death. 
by Brahmins desiring heaven, by means of many sacrificial 
offerings, or of austerities’V that is to say, that goal which, 
is reached not only by austere ascetics or those who have 
renounced the world, but even by those who perform sacrifi- 
cial ritual, is also reached by the warrior who falls on the 
field of battle. This is the summary of the advice given 
in the Gita to the effect that, “ the gateway of heaven in the 
shape of war, is rarely found open by a warrior ; if you die 
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in the war, you will obtain heaven, and if you gain victory, 
..you will obtain the kingdom of the world” (3. 32, 37). 
Therefore, it could even be maintained, according to Samkhya 
philosophy, that whether Arjuna took up Asceticism or fought, 
the result would be the same. Nevertheless, the definite conolu- 
.sion that he must fight under any circumstances is not arrived 
at by the logical arguments advanced by the Samkhya school. 
Realising this difficulty which would arise for Arjuna by 
following the Samkhya philosophy, the Blessed Lord has 
after finishing with the exposition of the Samkhya system, 
.started with the exposition of the Path of Karma-Yoga; 
and, in order to clear to clear this doubt, the Blessed Lord Ims,' 
upto the last chapter of the Gita, expounded bv giving 

various examples, this Karma-Yoga— that is, this ' position 

that Action must be performed, and that instead of such 
•Action coining in the way of Release, such Release is, 
on the other hand, obtained while performing Action. 
The central principle of the Karma-Yoga is that in order to 
decide whether a particular Action is good or bad, one has 
first to see whether the Practical Reason (vasanafmika buddU) 
ot the doer was pure or impure, rather than considering the 
external effects of that Action (Gl. 2. 49). But, as the question 
whether the Practical Reason {vasanU) was pure or impure has 
ultimately to be decided by the Pure (or Discerning) Reason 
( vyavasayatmka buddhi ), the Desire does not become pure and 
equable, unless the Discerning Reason is equable. It is, 
therefore, stated at the same time, that in order to purify the 
Practical Reason, one must also in the first instance steady 
the Discerning Reason by means of Concentration (Gi. i. 4i). 

If one considers the ordinary activities of the world, the 
majority of people are seen engrossed in the Vedio ritual or 
sacrifices etc., based on Desire, for the acquisition of various 
forms of happiness based on Desire ; and on that account their 
Desire IS seen to be keen to-day on obtaining this fruit or 
to-morrow some other fruit, that is, engrossed in selfish 
interests and constantly changing. But, such persons cannot 
possiDly get the permanent happiness of Release, which is of 
greater importance than the transient result in the shape of 
heaven, etc. Therefore, the mystic import of the Path of 
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Karma-Yoga is now explained 'to Arjuna (3. 47-53) by bis belBg:' 
told tbat^: '*give up tbis desire-prompted activity of Vedie 
Karma,, and learn to perform Action desirelessly; your autbority 
extends only to tbe performance of Action; obtaining or not: 
obtaining the Print of Action is a matter which is never within,, 
your control (3.47); those who perform Action believing that 
the giver of the fruit is the Parames vara, and with' the equable- 
frame of mind that it is same whether or not the Fruit of the 
Action is obtained, are not affected by the sin or the merit of the 
Action; therefore, acquire this Equable Reason; this Equability" 
of Reason is known as Yoga — that is, the device of performing:’ 
Action without thereby committing sin; when you have learnt 
this Yoga, you will obtain Release notwithstanding that you 
may be performing Action; it is not that Action has to be 
abandoned in order to attain Release ” etc. After the Blessed' 
Lord had explained to Arjuna that that person whose Reason 
had become equable in this way, was to be called a 

* Sthitaprajna ’ (Steady-in-Mind), (3.53), Arjuna again asked' 
the Blessed Lord to tell him how such a Sthitaprajna behaves. . 
Therefore, the description of the course of life of such a . 
Sthitaprajna has been given at the end of the second chapter ; 
and it is ultimately said that the intellectual state of such a 
Sthitaprajna is known as the Brahml state (the state of being 
merged in the Brahman). In short, the advice given in the 
Gita to induce Arjuna to fight has been started with the 
description of the two Kisthas, which have become acceptable 
to Jfianins in this world, namely, the two paths of 

* abandoning Action ’ ( Saihkhya ) and ‘ perf orming Action ’ ‘ 
(Yoga); and the war has first been justified on the basis of the 
Saihkhya system of philosophy; but, seeing that that argument 
was inconclusive, the science of Realisation according to the 
Path of Yoga or Karma-Yoga has been started immediately 
afterwards ; and after having mentioned that even a little 
observance of this Karma-Yoga is highly meritorious, 
the Blessed Lord has in the second chapter come to the stage ' 
of saying that in as much as the Reason which inspires the 
Karma is looked upon as superior to the Karma itself in 
the Path of Karma-Yoga, Arjuna should perform Actions after 
having made his Reason equable like that of a Sthitaprajna, . 
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sothat lie would not incurany sin. Let us now see what further 
■questions arise. As the root of the whole of the exposition of 
the Gita is in the second chapter, I have dealt with that matter 
somewhat at length. 

Arjuna at the beginning of the THIRD 
•CHAPTER IS : if in the Path of Karma-Yoga, the Reason is 
superior to the Karma itself, then it will be enough if I make 
my Reason equable like that of a Sthitaprajia; why do you ask 
■me tq perform such a terrible act like war Because, saying 
that the Reason is superior to the Action, does not answer the 
•question why war should be carried on, and why one should not 
renounce the world after making one’s Reason equable It is 
not that one cannot abandon Action (perform Karma-Samnyasa) 
with an equable Reason. Then, where is the objection 

person abandoning Action according 
totheSamkhyaPath? This question is now answered by the 
Blessed Lord by saying: “ it is true that I have mentioned 
iLir of Samkhya and Yoga; but no man 

Mm ^ will by its inherent nature, compel 

him to perform Action ; and if you cannot escape this Action 

et hi,/' I Tf Hiore "meritorfous S 

equabihse and steady your mind by.exercising control over the 

■organs, and to perform all your various duties merelyTy the 

organs of Action. Therefore, go on performing Action, for 
tol^ (3 3-S able even to obtain food 

l^bv mL ■ ^ \ u Paramesvara; 

Brahmadeva created the universe and 
aU created beings, he at the same time also created the 
Yajna (sacrificial ritual), and told the created beings that 
they should obtain their own welfare by means of this Yajna ■ 
and as those Yajnas cannot be performed without Action 
•Uarma), therefore, Yajia is nothing but Karma Therefore 
« mu, b, ,aid man and Karma hav, b.,n oreaJMf S 
^ f°l® purpose of this Karma is the 

fruitof^t^P ^ tbe duty of man. therefore, the 

fruit of this Karma does not create a bondage for man. Now 

true, that a man who has become a Jnanin has no more 
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^same times he is in no way concerned with other people* 
'But, froiii this it does not follow, that one should not perform. 
Action; because, as nobody can escape Action, one comes to 
•th© , necessary conclusion that such Action must now, be 
performed desirelessly for the benefit of others, though it is 
not necessary to perform it for one’s own selfish interests 
«(G!. 3. 17-19). Bearing these things in mind, Janaka and 
' other Jnanins have engaged in Action in ancient times, and 
'I the Blessed Lord, am doing the same. Besides, bringing 

• about ^ lokasamgraha' (universah welfare), that is, putting 
people on the path of self-amelioration by placing before their 
-eyes a good example in the shape of one’s conduct, is one of the 
m,ost important duties of Jnanins (Scients). However Know- 
ledgeful a Jnanin may be, he does not escape the activities of 
Prakrti; therefore, far from giving up Action, it is more 
meritorious to even lose one’s life, if necessary, while performing 
Actions as duties according to one’s own religion {dliarma), (3. 
30-35)”. Such is the advice which the Blessed Lord has given in 
“this chapter. Seeing that the Blessed Lord had in this way 
placed the entire responsibility of Action on the shoulders of 
Prakrti, Arjuna next asks why a man commits sin, though he 
has no desire to do so. In reply the Blessed Lord has said that 
kdma (Desire), krodha (anger), and other mental emotions 
forcibly stupify the mind; and that, therefore, everybody should 
control his mind by controlling the organs ; and He has then 
closed the chapter. In short, after establishing the necessity 

• of the Karma-Yoga by saying that (i) though the Reason may 
have become equable like that of a Sthitaprajna, no one can 
escape Karma and that (ii) Karma must be performed 
desirelessly, for universal heneRt /lokasamgmlmA if not for 
one’s own self-interest, the Blessed Lord has by saying, 
''Dedicate all Actions tome” (3. 30-31) given in this chapter 
the first glimpse (suia uvdca) of the central principle of the 
Path of Devotion, namely, of performing all Actions with the 
idea of dedicating them to the Paramesvara. 

NevGrtheless, this subject-matter has not been exhausted 
in the third chapter, and the FOURTH CHAPTER has been 
rstarted for further dealing with the same subject. In order 
that Arjuna should not think that the disquisition made so far 
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was something, new, which had been invented by the Blessed' 
Lord merely for the purpose of inducing him to fight, He has 
in the beginning of the fourth chapter mentioned the tradition 
of this Karma-Yoga, that is, of the Bhagavata or NarSyanlya 
religion, in the Tretayuga. After the Blessed Lord had said to 
Arjuna that in the beginning of the Yuga !{. e., “adau”}. 
He had taught this Path of Karma-Yoga to Vivasvata, 
Vivasvan to Manu, and Manu to Iksvaku, but that as 
it had been lost in the interim, He had again preached 
the same Yoga (the Path of Karma-Yoga) to Arjuna, Arjuna 
rejoined by asking how the Blessed Lord could have been in 
existence before Vivasvan. In reply to that question, the 
Blessed Lord has accounted for his several incarnations by 
saying that He had to take those incarnations for protecting 
saints and destroying evil-doers and establishing the true 
religion; and He has justified the Karma-Yoga by saying that 
though He was in this way performing Action for universal 
welfare ( lokasamgraha ), He had not acquired or suffered for the 
merit or the sin of the Action, because He was not attached 
to the Action ; and saying to Arjuna that Janaka and others 
had in ancient times followed that Yoga, understanding the 
underlying principle of it. He has advised Ai-juna to do the 
same thing. He has here repeated the doctrine of the 
Mimamsa school mentioned in the third chapter that “ Action 
ikirrm) performed for sacrificial ritual does not create 
bondage ” ; and pointed out that (i) though throwing sesamum, 
rice, etc., into the fire or slaughtering animals, was a kind of 
sacrifice, yet, it was a sacrifice of a lower order, being merely 
a sacrifice of wealth, and that (ii) burning all such mental 
emotions, as desire, anger, etc., into the fire of self-control or 
sacrificing all Action into the Brahman with the words, 

‘ m mama ' (i. e., ‘this is not mine ’) were sacrifices of a higher 
order ; and having in this way given a more detailed and 
comprehensive definition of the word ‘Yajna’, the Blessed 
Lord now advises Arjuna that all Actions should be 
performed giving up the Hope for Fruit for the purpose of this 
Yajna. Because, although Actions performed for the purpose of 
the Yajna do not by themselves create bondage accoi'ding to the 
Mimamsa doctrine, yet, one cannot escape obtaining the fruit 
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of the Yajia; anA therefore, if even the YajSa itself m 
performed desirelessly, neither the Actions performed for the'^ 
purpose of the Yajna, nor the Yajna itself will create bondage. 
The Blessed Lord has ultimately preached that (i) the* 
Realisation (jnana) that all created things are located in one’s 
self, or, in the Blessed Lord, is known as ‘ Equability' of 
Reason’ ; that (ii) when this Realisation has come, all Actions 
are reduced to ashes and do not hind the doer; that (iii) ^^sarva 
'MrmakMlafn partha jnane pansamapyate‘’\ L e., “all Action is- 
ultimately merged in Knowledge” ; that (iv) Action by itself 
does not create bondage, which results from Ignorance, and 
that (v) therefore, Arjuna should give up Ignorance 5 and 
follow the path of Karma-Yoga and stand up to fight. In 
short, the subject-matter of JHAKA (Knowledge)'"'' has here 
been introduced in this chapter by saying that in order to- 
successfully follow the Path of Karma-Yoga, Knowledge in 
the form of Equability of Reason is necessary. 

It is true that the reasons why Action should be per- 
formed, that is, the necessity of the Karma-Yoga, has been 
explained in the third and fourth chapters ; but as, already in 
the second chapter, after explaining the Knowledge contained 
in the Samkhya philosophy, the Blessed Lord has, even in the 
course of the description of the Karma-Yoga, said over and 
over again that the Reason was superior to the Action, it now 
becomes necessary to explain which of these two paths is 
superior. Because, if one says that both the paths are of 
equal importance, it follows that people are free to choose 
whichever of the two paths they prefer, and that it is not 
necessary to follow only the Path of Karma-Yoga. This very 
doubt came into the mind of Arjuna and he has, in the. 
beginning of the FIFTH CHAPTER, said to the Blessed Lord, 
“ Do not mix up the two paths of Samkhya and Yoga, but tell 
me definitely which of the two is superior, so that it will be* 
convenient for me to act accordingly and the Blessed Lord 
has removed the doubt of Arjuna by saying that though both 
the paths are equally productive of Release, yet, the Path of 

The word /Knowledge^ has been used by me throughout as 
synonymous wita Realisation^ for translating the word 
Translator* 
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Karma-Yoga is the better one of the two— “ & 2 ma- 2 /oyo 
(i.e., “Karma-Yoga is the better one ’’—Trans.), 
(5. 2). For further emphasising this doctrine, the Biessed Lord 
also says that, not only does one attain by means of Karma- 
Yoga the same Release which can be attained by Renunciation 
or by the Saihkhya Path, but that unless the desireless frame 
of mind prescribed in the Karma-Yoga is acquired. 
Renunciation itself is useless ; and that once such a desireless 
frame of mind is acquired, one does not fail to attain the 
Brahman, notwithstanding that one may be performing 
Action according to the Path of Yoga, Then, where is the 
sense of raising a hue and cry that the Saihkhya Path is 
different from the Yoga Path? If one cannot abandon the 
hundreds of Actions, which one usually performs, such as, 
walking, speaking, seeing, hearing, smelling, etc., even if one 
wants to give them up, then the wisest course is not to take 
the trouble of abandoning Action, but to perform it with 
the idea of dedicating it to the Brahman. Therefore, true 
philosophers continue performing Actions desirelessly, and 
thereby ultimately acquire Peace {sardi) and Release (moA:sa). 
The Isvara does not ask you either to give up Action or to 
perform Action. All this Action is the manifestation of 
Prakrti ; and as bondage is a characteristic of the Mind, the 
man, who performs Action after he has become Equable in 
Reason, that is, after he has become “ sarvcdyhmmmabhTimtrm" , 
(i.e., “ the Self which is identical with the Self (Atman) of all 
created beings ’’—Trans.), is not bound thereby. It is stated, 
in short, at the end of this chapter that (i) the man whose Mind 
has become equable towards the dog, the CSndala, the Brahmin, 
the cow, the elephant, etc., and who has started performing 
his varwus activities after having realised the identity 
of the Atman ( Self) embodied in all created things, obtains 
Release in the shape of brahma-rdrvatja wherever he is; that 
(ii) it is not necessary for him to go anywhere else for the 
purpose, or to look out for some other means for obtaining 
Release; and that (iii) he is always free, unbound, and 
Released. 

The same subject-matter is continued in the SIXTH 
CHAPTER, and the Blessed Lord has here explained in what 
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, *way that Equable' Reason can be acquired by which one can 
-obtain success, in the practice of .Karma-Yoga. In the very 
■first stanjsa, the Blessed Lord has expressed His firm opinion 
’that the man who performs all Actions which fall to his share^ 
•■as duties^ and without entertaining the Hope of Fruit, is the 
’true Yogin, or the true Sarhnyasin; and that the man who sits 
-quiet giving up the worship of the Fire (agni-kotraj etc. is not the 
true Samnyasino HE then goes on to explain the principle ■ of 
the Independence of the Atman by saying that whatever Action 
has to be performed in the shape of the control of the organs, 
■for steadying the Mind, according to the philosophy of 
Karma-Yoga, must be performed by oneself ; and that if one 
does not do so, one cannot properly blame anybody else ; and 
.after this, there is in this chapter principally a description of 
how Yoga in the shape of the control of the organs can be 
acquired according to the Patanjala-Yoga-Sastra. It is further 
stated in this chapter that it is nevertheless not enough to merely 
control the organs by means of religious observance (yamaj 
restraint of the Mind (niyarm\ physical postures (asana), control 
•of thehieathfprariayaTmJ, etc.; and the necessity of the Realisa- 
tion of the universality of the Atman has been emphasised in 
this chapter by saying that the frame of mind of the man 
must become Equable towards all created beings as described 
in the words “ sarvabhutastkam atmanani sarvabhutani catmani^* 
(6. 29), (i. e., “all created beings are located in one’s Self and one’s 
Self is located in all created beings” — Trans.), or, in the words 
^^yo mam pasyati sarvatra sarvamca mayi pasyati” {6, 30), (L e., 
“he who sees that I the Paramesvara am everywhere, and that 
.everything is located in me” — ^Trans.). At this juncture, Arjuna 
.experiences the doubt that if this Yoga of Equability of Reason is 
not acquired in one life, it will become necessary to begin the 
whole thing over again in the next life, and the story will be 
repeated in every birth ; and that on account of this recurrence 
in every life, it will not be possible to ever attain Release by 
this means. In order to remove this doubt, the Blessed Lord 
has explained, that nothing is wasted in the path of Karma- 
Yoga, that the impressions received in the previous birth are 
^carried forward into the next birth in which the practice of 
Karma-Yoga can be carried on further, and that Release is 
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ultimately obtained by gradual degrees ; and He has at the 
end of this chapter, again given to Arjuna a clear and 
definite advice, that as the Path of Karma-Yoga is in this- 
way the most superior path, and one which is gradually 
accessible, Arjuna should eschew the various paths of 
performing Action as such ( i. e., without giving up the 
Hope of Fruit), or the practice of austerities, or the 
abandonment of Action after Acquisition of Knowledge, and 
become a Yogin, that is, one who follows the Desireless 
Karma-Yoga. 

Some persons are of the opinion that the exposition of 
Karma-Yoga has come to an end here, that is, at the end of the 
sixth chapter ; that thereafter, the Blessed Lord has described 
the Path of Knowledge and the Path of Devotion as two 
‘ independent ’ paths, that is to say, as paths which are 
mutually independent, or are the same in importance as the 
Karma-Yoga, but different from it, and as such, proper to be 
followed as alternatives for the Path of Karma-Yoga ; that 
the Path of Devotion has been described from the seventh to 
the twelfth chapters and the Path of Knowledge in the 
remaining six chapters ; and that if the eighteen chapters of 
the Gita are divided up in this way, six chapters each can 
be allocated to Action ( karma ), Devotion ( bhakti ) and 
Knowledge ( jnana), and the Gita becomes equally divided 
amongst the three paths. But this opinion is wrong. It becomes 
clear from the opening stanzas of chapter V, that the 
question of Arjuna was (i) whether he should give up the 
fight having regard to the principles of the Saihkhya 
philosophy, or take part in it though he saw the terrible 
consequences of it in front of his eyes ; and, (ii) if so, how 
the sin of it could be obviated ; and this doubt was not going, 
to be satisfied by giving an ambiguous and childish reply like : 

Release can be obtained both by Knowledge and by 
Karma-Yoga”, or, “ if you want it, there is also the third path 
of Devotion”. Besides, when Arjund was asking for definite 
guidance about one particular course of Action, it would be 
incorrect to imagine that, omniscient and clever Sri Krsna 
avoided the issue and showed him three independent and 
alternative courses of Action. Really speaking, the Gita. 
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o^Gonsiders only tide two paths of ‘Renunciation’ (Saiiinyasa), and 
Energism ’ (Karma-Yoga)^ (Gi. 5. 1) ; and there has been given 
4he definite decision that out of the two, the Path of Karma- 
Yoga is the superior path (Gi. '5, 2), Devotion has nowhere 
been mentioned as a third independent Kistha (Path. of Release). 
‘Therefore, the theory of three independent paths of Spiritual 
Knowledge, Action, and Devotion, is . a creation of doctrine-- 
•supporting commentators; and as in their opinion the Gita 
■considers only the means of obtaining Release, they have 
■evidently got the idea of these three paths from the Bhagavata 
(Bhag. 11. 20. 6). But these commentators have not realised 
■’that the conclusions reached in the Bhagavata-Piirana are" not 
the same as those in the Bhagavadglta. Even the author of 
■the Bhagavata accepts the theorem that Release cannot be 
■ obtained by mere Action, and that Spiritual Knowledge 
is a necessity. But the Bhagavata-Purana says in addition 
that although Spiritual Knowledge and Desireless Action 
are both productive of Release, yet, both of them 
(that is to say, the desireless Karma-Yoga of the Gita) are 
useless without Devotion — “ naisJcarmyam apy acyiitabhavaiwii-^ 
tarn m sobhate jnammal^^^ nmnjanam'" (Bhag. 12. 12. 52 and 
1. ,2. 12), ( i. e., “Desireless Action unaccompanied by 

Devotion to the Unfallen (acyufa), does not befit pure and 
: stainless Knowledge”— Trans. ). From this point of view, it is 
-quite' clear that the author of . the Bhagavata considers 
Devotion as the only true Nistha, that is, the ultimate Release- 
giving state. The Bhagavata does not say that the Devotee 
of the Blessed Lord should not perform Action with the idea 
of dedicating it to the Is vara, nor does it say that Action 
must be performed. The Bhagavata says that whether one 
performs Desireless Action or not, these are, all different' 
varieties of the- Path of Devotion; (Bhag. 3. 29. 7“19) ; and that 
if there is no Devotion, all Karma-Yogas will bring a person 
back to worldly life, that is, into the cycle of Birth and Death 
'‘■'(Bhag. 1. 5. ' 34, 35). In short, -as the entire emphasis- of the 
author of the Bhagavata is on Devotion, he has included even 
Tthe Desireless Karma-Yoga into the Path of Devotion, and 
.maintained that Devotion is the only true Kistha. But, Devotion 
is not the principal subject-matter of exposition in the Gita ; 
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and therefore, interpolating this doctrine or terminology of 
the Bhagavata into the Gita is as improper as fixing the bark 
of a vat-a-ixee on a jdppda-itBQ. Saying that Release cannot 
be obtained unless one has Realised the Paramesvara, and 
that Devotion is an easy way for such Realisation, is fully 
acceptable to the Glia, But the GitS does not insist on this 
particular path, and says that the Spiritual Knowledge, 
necessary for attaining Release should be obtained by every- 
body by whichever path he finds easy ; and the most important 
issue in the Gita is whether or not one should perform Action 
after the Acquisition of Knowledge { Spiritual Knowledge ). 
Therefore, the Gita starts with the consideration of the two 
paths of ‘taking part in worldly affairs’ and ‘abandoning 
worldly affairs’, which are both followed by the Birth-released 
ijivanmukta) in this world; and instead of naming the first of 
these two paths as ‘Bhakti-Yoga’ (the Device of Devotion), as 
has been done by the author of the Bhagavata, the Gita retains 
the terminology of the ancient Karayaniya doctrine by 
referring to the ‘ Performance of Action with the idea of 
dedicating it to the Paramesvara ’ as ‘ Karma-Yoga ’ or ‘ Karma- 
Nistha,’ and to the ‘ Abandonment of Action gifter Acquisition of 
Knowledge’ as ‘ Saihkhya ’ or ‘ JnSna-Nistha.’ If one considers- 
the rnatter, after accepting this terminology of the Gita, 
Devotion can never become a third independent Kistha (path 
of Release) of the same grade as Knowledge, or Action. 
Because, no third position about Karma can now exist 
except the two affirmative and negative paths of ‘performing 
Action and ‘not-performing, or abandoning. Action’ (Yoga 
and Samkhya). Therefore, if one has to determine what Kistha- 
is followed by the Devotee, one cannot decide the matter 
by merely considering the fact that he follows the Path of 
Devotion ; and one has to consider whether or not he performs 
Action. Devotion is only a means of reaching the 
Paramesvara ; and although Devotion may be called a ‘ Yoo-a ’ 
m the sense that it is a ' sadhana' (means), (Gl, 14 26) yet 
Devotion can never become an ultimate Nistha. If, after the 
Knowledge of the Paramesvara has been acquired by mean= 
Devotion, a man continues to perform Action, he is called 

Action, he is ealle<i. 


J 


CONTINUITY OF CHAPTERS OF THE GITA 641 


a ® Samkhya-mstlia And tlie Blessed Lord lias clearly 
indicated his opinion in the fifth chapter^ that ont of these wo 
paths; the path of performing Action is the more meritorious. 
Butj the important objection of the School of Renunciation 
against Action is^ that by performing Action, the Realisation 
of the Paramesvara is obstructed; and that Action must be 
abandoned, as there can be no Release unless the Knowledge 
of the Paramesvara has been acquired. It is stated in a 
general way in the fifth chapter that this objection is 
groundless, and that one can obtain the same Release by the 
Path of Action, as can be obtained by the Path of Renuncia- 
tion (Gi. 5. 5). , But, as this general proposition has not been 
fully developed in that chapter, the Blessed Lord is now 
dealing in the sixth chapter with the important question, 
namely, how the Knowledge of the Paramesvara, and 
ultimately Release, is obtained by Action, while Action is 
being performed, which question had been incompletely dealt 
with in the fifth chapter. That is why, instead of saying 
that the Path of Devotion is an independent path, the Blessed 
Lord has in the beginning of the seventh chapter said to 
Arjuna, that, 

mayijasaUa manah partha yogaM yufijan madasrayah \ 

asamsayam samagram mam yatha jnasyasi tacchriiu II 

(Gi.7.1X 

that is, “ O Partha, listen to the way (which I am explaining 
to you) by which (yatha) you will undoubtedly acquire 
complete knowledge of Me, while you are following the Path 
of Yoga, that is, of Karma-Yoga, keeping your mind fixed on 
Me, and having surrendered yourself to Me ” ; and this very 
thing has been described in the next stanza as ‘ Jnana-vijnana " 
(Gl. 7. 2). The woxis y ogam yurijan” in the first stanza 
quoted above, namely, in the stanza mayyasaktamanah'\ 
etc., w words (yogam yunjan) mean, ‘ while you are 
perfornimg the Karma-Yoga’, are most important, but no 
commentator seems to have attached any great importance to 
t|iose words. 'Yoga’ is necessarily the ‘Karma-Yoga’ which 
lias been described in the first six chapters ; and this stanza 
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means that ‘now’, that is, from the seventh chapter, the Blessed 
Lord is starting a description of that path or '‘vidhi’ by which 
the complete knowledge of the Blessed Lord can be acquired 
while the man is practising this Karma-Yoga. That is to say, 
this stanza has been intentionally placed at the commencement 
■of the seventh chapter, in order to show the relation between 
the first six chapters and the next chapter ; therefore, it is highly 
impropr to neglect this stanza and to say that “the Path of 
Devotion has been described as an independent path by itself 
after the first six chapters”. Nay; I will even say that the 
words ^yogam yunjan ’ have been intentionally used in this 
stanza in order that such a misinterpretation should not be 
made by anybody. It has been shown in the first five chapters 
of the Gita, *after fully explaining the necessity of Karma 
(Action), that the Path of Action is superior to the Path of 
Eenunciation ; and then in the sixth chapter, the means 
mentioned in the Patanjala-Yoga for acquiring that control 
■over the organs which is necessary for the Karma-Yoga, have 
been described. But this does not exhaust the description of 
Karma- Yoga. Control of the organs is a kind of exercise for 
the organs of Action. It is true that by this exercise, one can 
keep one s organs under control ; but if the Desire of a man is 
sinful, having the control of the organs is useless ; because, we 
see that when the Desire is sinful, many persons utilise the 
powers acquired by the control of the organs, for performing 
such sinful actions as propitiation {jamna) or killing hnaram) 
etc. Therefore, it_ is stated in the sixth chapter that 
■simultaneously with controlling the organs, one must also 
puriTy one’s Desire so that one Realises that “ sarvabmdastham 
■atmamm^ sarvabhutani catmmi ” (i.e., “ all created beings are 
located in one’s self, and one’s self is located in all created 
beings ’—Trans.), ( Gi. 6. 39). And this purification of 
Desire is impossible, unless one has Realised the purest 
form of the Parame^vara, by Realising the identity of 
the Brahman and the Atman. In short, even if one has 
■^quired the control of the organs necessary in the Path of 
Karma-Yoga, one does not thereby drive rasa, that is, the liking 
for objects of pleasure, out of the Mind, The Blessed Lord has 
stated already in the second chapter of the Gita, that in order 
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4hat this rasa or Desire for objects of pleasure (visaya-vasana) 
“Should go out of the Mind^ one has to fully Realise the Parame- 
rivara^ (Gi. 3. 59). Therefore, that means, that is, udhi^ by which 
'this Knowledge of the Paramesvara is acquired by a man, while 
he is following the Path of Karma-Yoga, is being described by 
‘the Blessed Lord from the seventh chapter. From the words, 
■"'while practising the Karma-Yoga”, it follows that this 
Knowledge has to be acquired, while the Karma- Yoga is being 
.practised, and that Karma or Action has not to be abandoned 
for acquiring that Knowledge ; and therefore, the statement that 
•the Paths of Devotion and of Spiritual Knowledge are two 
independent paths, which have been described from the seventh 
'Chapter onwards as alternatives for the Path of Karma-Yoga, 
is groundless. As the Karma-Yoga in the Gita has been 
adopted from the Bhagavata religion, the description of the 
■vidM (means) mentioned in the Karma-Yoga for the acquisition 
' of Knowledge, is nothing but the description of the means 
mentioned in the Bhagavata or the Narayaniya doctrine*^; and 
that is why Janamejaya has been told by Vaisampayana at the 
■end of the Santi-parva that "the Energistic (pravrUipara) 
Narayaniya doctrine, together with the incidental forms of 
worship, have been described in the Bhagavadgita ” (seethe 
stanzas quoted at the beginning of the first chapter ). As said 
b^y Vaisampayana, this path also includes the vidhi (practices) 
relating to the Path of Renunciation ; because, although the 
distinction between these two paths is, that in one of them. 
Karma has to be performed, whereas in the other, Karma has 
to be abandoned, yet, as the Spiritual and worldly Knowledge 
( jnana-vijMna ) necessary in both is the same, the practices 
prescribed for acquiring Spriritual Knowledge are common to 
both. Therefore, in as much as, the express words " while 
following the Path of Karma-Yoga” have been used in the 
above stanza, it follows that (i) the exposition of Spiritual 
Knowledge (jndna) and worldly Knowledge (vijnam) in 
the seventh and subsequent chapters is principally in support 
of Karma-Yoga ; that (ii) the practices relating to the Path 
mf Renunciation, which have been included in that jVlraa- 
vijnana have been so included on account of the comprehensive 
nature of that and that (lii) this iflam-t? 2 ^nana, 
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has not been mentioned for supporting the Saiiikhya Path 
and suggesting that Karma-Yoga should be abandoned^. 
Another thing, which has to be borne in mind, is that though 
the followers of the Samkhya school attach importance to- 
Spiritual, Knowledge, they attach, no importance whatsoever- 
to Action {Mrma) or Devotion {bhaUi); whereas, Devotion 
has' been looked upon as easy and important in the Gita.,. 
Not only is that so, but even while dealing with the- 
subjects of Spiritual Knowledge and Devotion, Arjuna is ■ 
being constantly given the advice that '' therefore, you 
must perform Action, that is, fight ” ( Gl. 8. 7 ; 11. 33 ; 16. M 
18. 6). Therefore, one is forced to come to the conclusion 
that the exposition of jfiana-vijnana in the seventh and the 
subsequent chapters of the Gita is supplementary to, and in 
support of, the Path of Karma-Yoga mentioned in the first 
six chapters; and that those chapters do not contain any 
independent exposition of the Samkhya Path or of the Path 
of Devotion. And when this conclusion has once been 
arrived at, the Gita cannot be divided into three mutually 
independent parts dealing respectively with Energism, 
Devotion, and Spiritual Knowledge. One also realises that 
the conclusion drawn by some persons from the two facts 
that (i) the sacred canon ‘ Tat-Tvam-Asi’ has three parts, and 
that (ii) the Gita, has eighteen chapters, that because six 
times three is eighteen, the Gita should be divided into three 
equal portions of six chapters each, and the first six chapters 
should be looked upon as dealing with ‘ Tvam the second 
six chapters with ‘ Tat and the third six chapters with 
‘ Asi ", is purely imaginary. Because, the one-sided theory 
that the whole of the Gita deals only with the Acquisition 
of the Knowledge of the Brahman, and does not contain 
anything more than an exposition of the canon ‘ Tat-Tvam-Asi" 
falls to the ground as shown above. 

When in this way, an explanation has been given as to why 
the Paths of Devotion and Knowledge have been included in 
the Gita, one can easily understand the continuity between the 
chapters seven to seventeen inclusive, of the Gita. It has been, 
stated previously in the sixth chapter, that one has to consider- 
the form of the Paramesvara, by which the Mind becomes ‘free* 
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from love of pleasure® (rasa-varja) and equable, once from fne 
point of 'View, of the Perishable and Imperishable (ksaraksara), 
and again from the point of view of the Body and the Atman ; 
and that, by such consideration, one arrives at the ultimate 
conclusion that whatever is in the Body {pi^da), is also in 
the Cosmos {brahmai^da) ; and the same subjects now appear, in 
the Gita. But, when one considers the form of the Paramesvara. 
in this way, one sees that it is sometimes perceptible^ 
(cognisable by the organs) and sometimes imperceptible ; and. 
then, one has, in the course of this consideration, also to- 
consider which of these two forms is the superior form, how 
the inferior form arises out of the superior form, and many 
other similar questions. One has also now to decide, whether' 
this worship of the Paramesvara, which has to be performed 
in order to fully Realise the Paramesvara and to make one’s^ 
Reason steady, equable, and Self-devoted {dtma-nistha)^ should be 
the worship of the perceptible form or of the imperceptible 
form ; and one has to explain why although there is only one 
Paramesvara, one comes across diversity in the perceptible 
universe. There is no wonder that eleven chapters were required 
to explain all these subjects in a systematic way. I do not 
say that the Gita does not contain any exposition of Devotion, 
and of Spiritual Knowledge. All that I say is that (i) the 
practice of looking upon Energism, Devotion, and Spiritual 
Knowledge as three independent and equivalent Nisthas, and 
making an equal division of eighteen chapters of the Gita 
amongst these three, as on a partition between the members of 
a joint family, is not proper ; that (ii) the Gita supports only 
one path, namely, the Path of Karma-Yoga based on 
Knowledge, in which Devotion is the most important 
factor; and that (iii) the exposition in the Bhagavadgita of 
Sarhkhya philosophy, of Spiritual and worldly Knowledge, 
and of Devotion has been made only incidentally, for 
supplementing and supporting the exposition of the Path of 
Karma-Yoga, and not for dealing with those subjects as in- 
dependent subjects. Let us now see how, on the basis of this 
conclusion, the subject-matter of Spiritual and worldly Know- 
ledge { jnam-vijndna) has been divided amongst the various 
chapters, for supplementing and for emphasising the exposition 
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■of the Karma-Yoga. 

■ ; In' the SEVENTH CHAPTER, the consideration of the 
perishable and the imperishable world (ksaraksam), that is, 
of the entire Cosmos, has been started; and the Blessed 
.Lord' has', in the first place,' explained the nature of the 
imperceptible or imperishable Parabrahman, ■ by saying 
that this entire universe, which is made up of Spirit (pufiisa ) 
.and Matter (prakrti), consists of “My superior and inferior 
■{ parapara ) forms, and that those who worship Me, Eeaiising 
'this My imperceptible form which is beyond Maya, acquire 
.an Equable Reason ( samabuddhi ), and are given an excellent 
final state by Me ” ; and He has then described tiis own form 
by saying that, “all deities,, all created things, all Yajfias, 
all Action, and the Absolute Self are Myself, and there 
is nothing in the world except Me Then, as Arjiina has 
in the beginning of the EIGHTH CHAPTER asked what is 
meant by ‘‘adhyatma \ ‘ adhiijajna ’ ‘ adludaiva ” and ‘ adhibhuta \ 
the Blessed Lord has in reply explained to him the meanings of 
those words, and said that, “ I do not neglect that man who 
has realised this My form”; and He has then gone on to 
briefly explain what the imperishable or immortal Principle 
■of the world is ; when and how the entire world is destroyed ; 
and what ' states are ultimately reached respectively by 
those who Realise and understand the true form of 
the Paramesvara, and' by those who merely perform desire- 
prompted Action, without acquiring Knowledge. In the 
NINTH CHAPTER the same subject-matter is continued, and 
it is said that Realising by means of Devotion, the 
tangible form of the intangible Paramesvara, which has in 
this way filled the entire universe, and surrendering oneself to 
Him wholly and solely, is the easy or royal and practically 
experienoeable path of Realising the Brahman ; and that Yhat 
very path is' also known as the ‘ king of alL cults V and the 
‘king of all mysticisms.!. Nevertheless, the Blessed: Lord' does 
not forget: to mention every now' and then" in these three 
chapters, that' the- person who is' ' foiiowing- the Path of 
Spiritual Knowledge or the Path of Devotion, must continue 
performing Action, which is the most important principle in 
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the Path of Karma-Yoga. For instance, it is stated in the- 
eighth chapter, that “ tasmdt sarvesukdlem mam anusmara yudhya 
ca'\ 1 e., ‘^therefore, continue to keep Me before your mind at; 
all times, and fight” (8. 7) ; and in the ninth chapter, that ‘'by 
dedicating to Me all Action whatsoerer, you will be free from, 
the meritorious or evil effects of the Action” (9. 27, 28). : After 
explaining to Arjuna in the TENTH CHAPTER the statement, 
made by Him earlier, that “the entire Cosmos has sprung, 'from 
Me, and is My form”, by saying that everyone of the. 
excellent things in the world is an incarnation of the Blessed 
Lord, and giving many examples, the Blessed Lord has, at 
the desire of ' A.rjana, actually shown to him in the 
ELEYENTH CHAPTER, His Cosmic Form, and proved to^ 
him the truth of the position that the Paramesvara is All- 
pervading, by placing before his eyes such His Cosmic Form.. 
But, immediately after having satisfied Arjuna in this way, by 
actually showing him His Cosmic Form, that the true doer was 
the Paramesvara, He has said to him : “ I am the true doer and 
you are merely a tool ; therefore, give up all doubts, and fight” 
(Gl. 11, 33). Although it has been proved in this way, that there 
is only one Paramesvara in the world, yet, in as much as there 
are such statements in various places as : “although I am imper- 
ceptible, fools look upon me as perceptible” (7. 24); ''yad aksaram 
vedavido vadantr (8. 11), i.e., “Him, Whom the knowers of the 
Vedas, refer to as the Imperishable”; “It is the Intangible, 
which is also known as the Inexhaustible” (8. 21); “not Realising 
My true form, fools believe that I have taken up a human form” 
(9.11); “among all the cults (w%a), the cult of the Absolute 
Self is the most excellent” (10. 32) ; and, as said by Arjuna, 
'' tvam aksaram sadasat tat param yaf (11. 37), (ie., “You are 
the sat (Real), and the asai!? (Unreal), and the aksara (Imperish- 
able) which is beyond both saf and asa^”— Trans,), which 
statements mean that the imperceptible form of the 
Paramesvara ■ is the most excellent form, Arjuna, in the 
beginning of the TWELFTH CHAPTER, asks the Blessed 
Lord the question whether the worship of the Paramesvara 
which has to be performed, should be the worship of the 
perceptible form or of the imperceptible form. To this, the 
Blessed Lord replies that the perceptible form described in the 
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nintli chapter is the easier one to worship ; and after describing 
the state of the highest Devotee of the Blessed Lord as being 
similar to that of the Sthitaprajna, described in the second 
chapter, He closes this chapter. 

Although it is seen in this way, that it is not possible to 
divide the Gita into three independent portions dealing with 
Energism, Devotion, and Spiritual Knowledge, yet, some 
people think that it is easy to divide the Spiritual and 
worldly Knowledge described from the seventh chapter into 
the two divisions of ‘ Devotion ’ and ‘ Knowledge ’ ; and they 
say that the second division of six chapters deals with Devo- 
tion. But, anybody will realise after only a little thought, 
that this opinion is wrong; because, the seventh chapter 
■starts with the Spiritual and worldly Knowledge of the 
perishable and the imperishable world, and not with Devotion ; 
and if it is argued that the subject-matter of Devotion has 
•come to an end with the twelfth chapter, then we find state- 
ments in different places in the subsequent chapters preaching 
Devotion, such as, “ those who do not Realise My form by 
Intelligence, should worship Me, relying on the state- 
ments of others” (Gl. 13. 25); “that man who offers me 
unadulterated Devotion, reaches the sphere of the Brahman ” 
<14. 26); “that man who Realises the form of the Purusottama, 
only offers Devotion to Me ” (Gl. 15. 19), and ultimately in the 
eighteenth chapter, give up all other religions and worship 
Me ” (Gl. 18, 66). Therefore, it cannot be said that the advice 
to follow the Path of Devotion is contained only in the 
second division of six chapters. In the same way, if 
the Blessed Lord had intended to say that Devotion 
stood on a different footing from Spiritual Knowledge, then 
He would not have said “I am now explaining to 
you that same Spiritual and worldly knowledge ” at the 
commencement of the seventh chapter (7. 2), that is to 
say, at the commencement of the second division of six 
chapters which, according to these objectors, deals with 
Devotion, after having introduced the subject-matter of 
Knowledge in the fourth chapter (4. 34-37). It is true that the 
‘ king of cults ’ (raja-widiw) or the ‘ king of mysticisms' (raja- 
•Qithya), which is the actually realisable (pTotycLhsavagaMyot) 
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Patli of DeYotioris has been mentioned in the subsequent ninth 
•chapter ; but at the very commencement of that chapter^ there 
is a, statement that : ‘‘l am explaining to you Spiritual 
Knowledge side by side with worldly knowledge” (9. 1)* It^ 
"therefore^ follows that the subiect-matter of Devotion has been 
included in the Gita in the subject-matter of Spiritual 
Knowledge. In the tenth chapter, the Blessed Lord has 
'■described his own Manifestations {vibhuti) ; but this, very 
'thing has been referred to by Arjuna as ,® adJiyatoa ’ in the 
commencement of the eleventh chapter (11. 1); and, as has been' 
stated above, we, find several statements that the imperceptible 
form is superior to the perceptible form, inter-mixed here and 
there with the descriptions of the perceptible form of the 
Paramesvara. When, having regard to these . statements, 
Arjuna asks in the commencement of the twelfth chapter 
whether the worship to be performed is the worship of the 
Perceptible or of the Imperceptible, the Blessed Lord has stated 
in reply, that the worship of the Perceptible, that is to say, 
Devotion, was the easier course ; and immediately thereafter 
in the thirteenth chapter, He commences the description of 
■* Knowledge ’ ( jnam A and of the Body (ksetra) and the Atman 
iksetrajna); and He also says at the commencement of the 
fourteenth chapter that : '' param bhuyah pravak^ami jnanaTiam 
Jnamm uttamam ” (14. 1), i e., “I am again describing to you 
.completely that same Spiritual and worldly Knowledge ”, as 
was stated by Him at the commencement of the seventh 
chapter; and even while explaining this Knowledge, the 
thread of Devotion is kept running in the texture. From this 
it follows, that the Blessed Lord did not intend to deal with 
Spiritual Knowledge and Devotion individually and indepen- 
dently, and that both these matters are woven together in the 
•exposition of the Spiritual and worldly Knowledge {jmm- 
mjnana ) begun in the seventh chapter. That Devotion is 
something distinct and Spiritual Knowledge is also something 
•distinct, is a stupid theory which has been started by the 
advocates of those respective paths ; that is not the opinion of 
the Gita. The Knowledge of the form of the Paramesvara, 
which has to be acquired by means of meditation on the 
Absolute Self in the Path of the worship of the Imperceptible 
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( the Path of Knowledge ), is also essential in the Path of 
Devotion ; but in the worship of the Perceptible (the Path of 
Devotion), this Knowledge can, in the beginning, be taken for 
granted by means of Faith from others (13. 35) ; and that is 
why the Path of Devotion is actually realisable and ordinarily 
pleasant (9. 2) for everybody, and the Path of Knowledge (or- 
the worship of the Imperceptible) is difficult (12.5); but, the 
Gita makes no other distinction between these two paths. The 
ideal in the Path of Karma-Yoga, namely, making the 
Reason (buddhi) equable after acquiring the Knowledge of the 
Paramesvara, is reached by both these paths. Therefore, the 
worship of the Perceptible and the worship of the Imperceptible 
are both equally acceptable to the Blessed Lord ; yet, as even 
the Jnanin needs to perform worship to some extent or other, 
the Blessed Lord has said, that the dewiif Jnanin is the most 
excellent one among the four varieties of Devotees (Gl. 7. 17) 
and He has in that way eliminated the conflict between the 
Path of Devotion and the Path of Knowledge. While the- 
description of Spiritual and worldly Knowledge is going on, 
it is, in any case, inevitable that there should be a special 
reference to the worship of the Perceptible in one chapter and 
to the worship of the Imperceptible in another chapter as- 
occasion arises. But, in order that this should not give rise 
to the misunderstanding that these two matters are distinct, 
from each other, the Blessed Lord has not forgotten to say 
that the perceptible form is inferior to the imperceptible 
form, while describing His perceptible form, and to say that 
Devotion is essential, while describing His imperceptible 
fonn. Nevertheless, as three or four chapters have been used 
up in describing the Cosmic Form and the Manifestations of 
the Blessed Lord, there is no objection to these three or four 
chapters (and not to a division of six chapters) being referred 
to as ‘the Path of Devotion ’ in a comprehensiye way, if some 
one prefers to do so. But in any case, this can never mean 
that Devotion and Spiritual Knowledge have been distinguished 
from each other in the Gita, and that these two paths have 
been described as INDEPENDENT paths. In short, in order 
to acquire the Equability of Reason which is the most 
important factor in the Karma-Yoga, one must acquire the 
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KNOWLEDGE of tlie all-pervasive, form ^of the Paramesvara,. 
whether such; Knowledge -is acquired by the worship .of the 
Perceptible, or of the Imperceptible.;, and; there is no distinction 
between the, two, except that, of facility. , It mustj therefore,, 
be: borne in mind that ,, this is the sum and substance of the 
whole of this argument; and that the whole of the portion of. 
the Gita from the seYe.nth to the . seventeenth chapter has been 
given only one name in.: the Gita, namely, \jnana~vijnana or 
^.adlwMma\ 

After the physical eyes of Arjuna had got the actual 
experience that the Paramesvara occupies and pervades the, 
whole of the .BRAHMANDA (Cosmos), that is to say, the 
perishable and the imperishable universe, by having seen the^ 
Cosmic Form of the Paramesvara, the Blessed Lord explains, 
in the THIRTEENTH CHAPTER, the doctrine of the. Body 
and the Atman, namely, that the same Paramesvara occupies the- 
PINDA (Body), that is to say, the Body of man, or the kmtray 
in the shape of the Atman ; and that the Knowledge of this-. 
Atman, that is to say, of this ksetrajfia^ is also the Knowledge* 
of the Paramesvara. Having first described the Paramatman, 
that is, the Parabrahman, on the authority of the Upanisads., 
by the words mat parmh brahma' etc., it is shown: 

later on that the same subject-matter of the Body and 
the Atman has bean included in the Samkhya exposition 
of Trakrti’ (Matter) and ‘Purusa’ (Spirit) ; and it is ultimately.- 
said that .he who Realises the difference between Prakrti 
and Purusa, and Realises the all-pervading Paramatman,; 
with, ^jhmia’-caksu' (Spiritual eyes) Is RELEASED. But even' 
in this, the thread of Action has been kept in the texture, by 
saying, everything is done by Matter ( prakrti X and the 
Atman is not the doer, and by Realising this, Action {karma}, 
does not create : bondage” (13.-29).; and the thread, of Devotion ^ 
is kept in the texture, by saying '^dhydnemtmani pasyanti'^ 
(13. :M), (1 e., ' ‘^see. the Atman by meditation”— Trans.). In 
the . FOURTEENTH CHAPTER, the subject of .this .Jnana .: is' 
continued, and there' is a description as' to how', although there 
is only one Atman or Paramesvara, diversity arises in the world 
as a result of the difference of the sattvd^ rajas and tamas con- 
stituents of Prakrti, according to Samkhya philosophy; and it 
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is stated that, he who realises that these are the activities of 
Matter (praM), and that he is not the doer, and who serves the 
Paramesvara by Devotion, is the true Released and Triguiiatita 
(beyond the three constituents); and in reply to the question 
of Arjuna, the state of the Trigunatita is described in the end 
in the same way as was the state of Sthitaprajna and the 
Devotee. In the FIFTEENTH CHAPTER, there is in the 
beginning a reference to the description of the Paramesvara as 
a Tree, which is to be found in Smrti texts, and it is stated that 
what is called the ‘unfoldment of Prakrti’ in Saihkhya philo- 
sophy is nothing else but that Pipal (asvattha) Tree; and at the 
end, Arjuna is told that by worshipping the Purusottama (the 
Absolute pwrum ), Who is beyond the Perishable and the 
Imperishable, man is gradually Released ; and that Arjuna 
should do the same thing. In the SIXTEENTH CHAPTER, 
it is said that men are divided into those possessing Divine 
wealth and those possessing ungodly wealth, in the same way 
as there arises diversity in the world as a result of the different 
constituents of Matter {prakrti ) ; and there is a description of 
how they act respectively (what their Karma is), and what 
goal is ultimately respectively reached by them. The 
SEVENTEENTH CHAPTER contains an Exposition, in reply 
to a question of Arjuna, of how the diversity resulting from 
the different constituents of three-constituented Prakrti is also 
to be seen in devotion, charitable gifts, sacrificial ritual, 
austerity etc.; and in the end, the word ‘tof in ‘Om-Tat-Sat’, 
the symbol of the Brahman, has been explained as meaning 
‘Action performed desirelessly’; and ‘saf’ as meaning ‘Action, 
which, though good, has been performed desirefully’ ; and it is 
explained that this common Symbol of the Brahman also 
supports the Path of Karma-Yoga. In short, the summary 
of these eleven chapters is, that there is only one Paramesvara 
in the world, whether one Realises Him by seeing His Cosmic 
Form or by one’s Spiritual eyes ; that He is the Atman in the 
Body, as also the Imperishable within the Perishable universe ; 
that He pervades the visible world, and is also outside or 
beyond that world ; that although He is One, one comes across 
diversity or difference in the visible world as a result of the 
difference in the constituents of Prakrti ; that as a result of this 
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illusion (Maya) or of this difference in the constituents of 
•Matter, there are many differences or divisions in Knowledge,, 
Paith, Austerity, Sacrificial Kitual, Steadiness, Charity, as also 
amongm 0 n;and that, man should Eealise the Unity in this 
diversity and should equabilise and steady his Reason by 
worshipping that One and Permanent Principle-— whether that 
worship is of a perceptible object or of an imperceptible object 
— and should with such desireless, mttvika, or equable Reason, 
•perform all the activities which, befall him according to his 
; status in life, as mere duties and nothing more. As I have 
‘exhaustively dealt with this jnana-vijncvm in the former 
- chapters of this book, that is, of this Gita-Rahasya, I have not 
!:given a more exhaustive summary of the eleven chapters — from 
?'the ‘Seventh to the seventeenth chapters — in this chapter. As my 
.present object is only to consider the continuity between the 
various chapters of the Gita, I have given here only that 
.portion which is necessary for that purpose. 

In as much as the Reason is considered superior to the Action 
tin the Karma-Yoga, the Blessed Lord has started by explain- 
dng to Arjuna what is meant by Jnana-Vijnana, that is, the 
Realisation of the unity of the Atman in all created beings, 
or the alhpervasiveness of the Paramesvara, which (Realisation) 
is necessary for making the Reason pure and Equable; and He 
has so far explained how this Knowledge is impressed on the 
heart as a result of the worship of the Perceptible or the Im- 
^perceptible, according to one’s intellectual capacity ; and how 
the Reason acquires stability and equability, and Release is 
thereby reached without abandoning Action. This subject- 
matter has been considered in the light of the Perishable and 
•the Imperishable and of the Body and the Atman. Neverthe- 
less, the Blessed Lord has said that after the Reason has become 
equable in this way, it is better to perform Action, while life 
dasts, for the benefit of the world, and giving up the Hope of 
Fruit (p/i-a/asa), rather than abandoning Action ( Gi. 5. 2 ). 
Therefore, the stage of Asceticism described in the Smrti texts 
finds no place in the Karma-Yoga; and as Arjuna felt a doubt 
that there was likely to be a conflict between this Karma-Yoga 
and the Manu Smrti and other Smrti texts, he has, in the 
‘Commencement of the EIGHTEENTH CHAPTER, asked the 
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Blessed Lord for an explanation of the difference between 
Tyaga (Abandonment) and Sariinyasa (Renunciation). To this 
the Blessed Lord has replied that as the etymological meaning: 
of the word ‘ Samnyasa ’ is ‘ to leaTe,’ and as the Hope of Fruit 
is left in the Karma-Yoga, though Karma is not left, Karma- 
Yoga is essentially a ‘Samnyasa’’; because, although one does 
not take up the robes of a mendicant and go about begging in 
the Karma-Yoga, yet, the essence of Sariinyasa (Renunciation) 
or VairSgya ( indifference to the world ), according to the 
Smrtis, is making the mind desireless; and that essence is to be 
found in the Path of Karma-Yoga, Here, however, another 
doubt arises, namely : when the Hope of Fruit has been 
abandoned, the hope of acquiring heaven also does not remain ; 
and therefore, there does not remain any more the necessity of 
performing the sacrificial ritual etc., which has been enjoined 
by the Srutis. Therefore, the Blessed Lord has definitely 
advised that in as much as these Actions have the effect of 
purifying the Mind, one must perform them along with other- 
Actions, though with a desireless frame of mind, and so keep 
going the cycle of sacrificial ritual for universal benefit. When 
in this way all the questions of Arjuna had been answered, the 
Blessed Lord has dealt with the sattvika, rajasa and tamasa- 
divisions into which all of the following things, namely, 
Knowledge, Action, Doer, Reason, Steadiness, and Happiness 
fall according to the different constituents of Matter, and Hfe 
has in this way finished the subject-matter of the diversity of 
these constituents. Then, after having explained that out of 
these, the desireless Action, the desireless Doer, the unattached: 
Reason (anasakta-buddhi), the happiness arising out of Non- 
Attachment and the Realisation of the Unity of the Atman 
arising out of the Realisation of the principle of “ avibhaktafn 
vibkaktem" ( i. e„ “ the unity in the diversity ” — Trans.) are 
sattvika, and most excellent, the Blessed Lord has justified the 
arrangement of the four castes on the basis of the same 
principle, and said that man becomes Accomplished (krtakrtya) 
in this world, and acquires Peace and Release only by con- 
tinually performing as duties and desirelessly, all the various 
Actions, which befall him according to the arrangement of the 
four castes ; and He has further explained to Arjuna that as- 
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...Action is an inlierent quality, of MaJctex {prakrti), and one' 
-cannot escape' even if 'one wants' to abandon itj lie "should 
".surrender himself ' to the Paramesvara believing that He is the 
‘Aoer as also the one Who causes things to be done, and perform 
. all Actions desirelessly ; that the Blessed Lord is that 
Paramesvara ; and that Arjuna should put faith in Him and 
worship ITliii, and He would redeem Mm from all sins., LAnd' 
having in this way, definitely prescribed the Path of Devotion, 
'■tlie Blessed Lord brings to a close the Activistio { jyravTttipara ) 
religion mentioned in the Gita» In ' short, the advice In the 
’ Gita starts with the consideration of the two paths of Samkhya 
and Earma-Yoga, which had been brought into vogue by 
learned people after deeply meditating on wo.iidiy life and the' 
life after death ; and the Path of Karma-Yoga which has been 
■declared to be the superior one of the two, has also been finally 
advocated in the eighteenth chapter, that is, at the end of the 
•Gita, after having. described in the sixth chapter, the Patanjala- 
Yoga necessary for making it (Karma-Yoga) successful, and' 

■ described in the subsequent eleven chapters the means ividhi), 
by wdiich Release is ultimately obtained as a result of 
the Accjuisition of the Knowledge' of the Paraiiiesvara 
while following it, by giving an exhaustive description of 
the Knowledge relating to the Body (pinch) and the 
Cosmos ( brahmancia ). And it wms only vfhen Arjuna had 
heard this iiistification made by the Blessed Lord, of the 
excellence of this Yoga or ‘ Device ’ of performing all 
Actions, for universal benefit, according to one’s own status 
in life, looking upon them as duties merely, and with the 
idea of dedicating them to the Paramesvara, without in any 

"■way thereby prejudicing the benefit of the Atman in the shape 
-of Release, that he gave up the idea of renouncing the world and 
becoming a mendicant; and by his own free will— that is, not, 
"■because the Blessed Lord had said so, but because he had fully 
vunderstood the science of the Doable and the' Not-Doable— 
.prepared himself for the fight. The Gita was commenced to 
be preached for the purpose of inducing Arjuna to fight, and 
•the Gita also ends in the same way (Gi. 18. 73). 

From the continuity of the eighteen chapters of the Gita 

■ which has been mentioned above, it will be seen that the Gita 
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is not a pat-pouni of three independent Nisthas of Action- 
Devotion, and Spiritual Knowledge, nor a blanket made up 
by sewing together pieces of linen, silk, and embroidery ; but 
that this very fine and costly texture in the shape of the Gita, 
which bears the name of ‘Karma-Yoga’, has been woven from 
beginning to end with “a mind, which was fully engrossed 
in Yoga”, after the threads of cotton, silk and embroidery had 
been properly placed in their respective places. It is true that 
this method of exposition is somewhat looser than a strictly 
scientific method, because it is catechismal ; but when one 
realises that by such a conversational exposition, the barren- 
ness of a scientific exposition has been obviated, and that the 
Gita has become replete with easiness and affeotionateness, no 
one will be ever so little sorry, that the insipid block system 
of ‘ reason ’ and ‘ conclusion ’ followed in a scientific exposition, 
which appeals only to the intelligence, has been avoided. It 
will likewise be evident from the above disquisition, that 
though the system of exposition followed in the Gita is con- 
versational, that is, Pauranic, yet, there is no difficulty on 
that account in the way of applying to it all the critical tests 
of the Mlmaihsa school, and thereby drawing the conclusion of 
the Gita. If one considers the COMMENCEMENT of the Gita, 
it will be seen that the Gita has been enunciated with the idea of 
preaching the Activistic Path of Karma-Yoga, with the help of 
the V edanta-Sastra, to Ar juna, who had come out to fight accord- 
ing to the religion of a warrior, after he had got involved in the 
discrimination between the Moral and the Immoral ; and it 
has been shown by me already in the first chapter, that the 
CONCLUSION {upasamhura) and the result (pJiala} of the 
Gita is also to the same effect, that is to say, Activistic. I 
have shown that the advice given in the Gita to Arjuna 
contains at least a dozen times in so many words, and 
indirectly innumerable times, the injunction “Fight,” that is, 
perform Action ( this is, abhyasa ) ; and as there is no work in 
Sanskrit literature^other than the Gita which preaches Karma- 
Yoga (this is, apurvata), the fact that the Gita supports the 
Karma-Yoga is all the more firmly established by the two 
Mimamsa tests of ABHYASA and APURVATA. Out of the 
various tests prescribed by the Mimamsa school for determ in- 
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iBg the , conclusion of a book, only two remain to be considereS' 
with reference; ^ to the Gita, -namely, ARTHAVADA and 
UPAPATTI. With reference to them, it has become quite 
clear from the individual consideration of these questions in 
the various previous chapters, as also from the reference to- 
the arrangement of the chapters of the Gita made in this 
chapter, that 'Karma-Yoga' is the only subject which has, been, 
dealt with in the Gita. Therefore, even if all the tests laid 
down by the Mlmamsa school for determining the import of a 
book are applied to the Gita, it becomes clear beyond ail doubt,, 
that Karma-Yoga based on Spiritual Knowledge, in which the 
highest place is given to Devotion, is the subjeot-inatter dealt 
with In the Gita. There is also no doubt that ail other imports 
which have been ascribed to the Gita are merely doctrine- 
supporting ; but although these alleged imports are doctrine- 
supporting, yet, unless I explain how it was possible to place 
these doctrine-supporting interpretations on the Gita — and 
especially the one in support of Samnyasa (Renunciation)— 
the discussion of these doctrine-supporting interpretations is 
not exhausted. I will, therefore, briefly consider how it was 
possible for these doctrine-supporting commentators to interpret 
the Gita as being in support of Samnyasa, and finish this 
chapter, 

Our philsophers have laid down the doctrine that as man is 
a rational animal, his principal duty or goal {purusartha} 
is to discern the essential principle underlying the Body and 
the Cosmos ; and this is what is known as ‘'Release” in 
religion. Nevertheless, having regard to the usual activities 
of the visible world, it has been laid down by our Sastras, that 
thisgoalof mankind is four-fold, that is, it consists of duty 
(dharma)^ wealth (arif/^a), desire (kama), and Release {moksa). 
As has been mentioned before, the word ‘dtermaV{duty) is to- 
be understood here as meaning worldly, social, and moral 
duty. When the goal of mankind has in this way been con- 
sidered to be four-fold, the question whether these four parts 
of it are or are not mutually promotive, naturally arises. 
Although there may be a verbal difference about the doctrine 
that there is no Release unless a man has acquired the 
KNOWLEDGE of ■ that Principle which pervades both the/ 
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Body and the Cosmos, by whatever means such Knowledge 
has been acquired, yet, such difference of opinion is not funda- 
mental. At any rate, this doctrine has been: adopted into the 
•Gita religion. The Gita also fully accepts -the doctrine that if 
nne- wishes to acquire the two. parts, namely, 'wealth' and 
‘desireV of that goal, that has to be done according to moral 
principles. The only thing, therefore, ' which remains, is to 
decide the ' mutual . relationship' between ciharma (that is, the 
■worldly duties pertaining to the four castes),' and Release. All 
■shades of opinion ' accept the position that .there can be no 
..Release unless the' Mind (citta) has been ■ first piirilied by means 
■of dhmincL : A considerable amount of time is . taken iip in this 
purifioation - of ^the Mind (citta). Therefore, even considering 
the matter from the point of view of Release, it follows that 
worldly life has got to be gone through consistently with 
'^dharma' In the period of time before ' the purification of the 
Mind (Manii. 6. 35-37). ‘Samnyasa’ means ‘giving up’, and 
if a man has not siiccessfelly led his worldly life with 
the help of ‘d/zarma’, what has lie to give up? or, in other 
words, how can that 'hapless fellow’ (karanta) who cannot 
properly attend to his worldly life (prapanca), properly attend 
to the highest benefit (paramdrtha } ?, (Dasa. 12. 1, 1-10 
and 12. 8. 21-31). ^ Because, whether the ' object , relates to 
this. -'worldly ■ life or to', the : highest benefit, hard labour, 
firmness ■ of mind,' fortitude, ■ and- other similar' qualities are 
required for achieving it; and it is' quite clear that a man who 
does not possess these qualities wall not be able to achieve any 
•goal . w’-hatsoever. But ■ though ■ some persons accept this 
position, yet, they say that when a' man has acquired the 
Knowledge of .the Atman by continued effort and by control of • 
the mind, he begins to look upon all worldly activities in the 
shape of the enjoyment of the objects of pleasure as insipid ; 
and, just as a serpent casts off the skin which has become 
useless to it, so also does the Jiianin give up all worldly objects 
of pleasure, and become steeped in the contemplation of the 
form of the Paramesvara ( Br. 4. 4. 7). As this path of 
leading one’s life gives the highest importance to Spiritual 
Knowledge ( jnam ) after the abandonment of worldly affairs^ 
it is called the Path of Knowledge or the Samkhya Path ; or. 
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'because it consfets of the abaudonmeBt of all worldly affairs, 
■■it is called' the Path, of ■ ReBunciatioB {samnyasajy . But the 
-■Gita religion says to the contrary, that not onlj. dharma 
necessary for the purification of ■ the -Mind, but it is necessary 
■:tooontmue doing the same Actions, merely as duties,, and as 
part of one’s religion, and desirelessly/ and' for the ■ good of 
■ others, even afterwards, that is, after the purification of the 
Mind, although ■ worldly activities in the shape of enjoyment 
of objects of pleasure may become unnecessary for one’s own 
benefit. If a Jnaiiin does not do so, there will remain nobody 
who can serve as an example for others, and the world will 
■■ come ' to- an end. No one can escape Action in this world of 
Action, and if the Mind ' (buddM) has become desireiess, no 
action which is performed obstructs Eelease. Therefore, it is 
■the duty also of Jnanins, not to give up worldly life, but 
■- to continue worldly activities, so long ' as life lasts, with 
an apathetic frame of mind. This path of leading one’s life 
which has been preached -in the Gita -is known as the Path 
of Karma (Karma-nis'tlia) or Karma-Yoga. But although the 
Karma-Yoga has in this way been proved to be the most 
excellent way of leading one’s life in the Gita, it has nowhere 
vilified the Path of Renunciation, but has on the other hand 
• stated that it is productive of Release. And it is quite clear, 
that the Blessed Lord could not condemn as unacceptable that 
. path which was followed in the commencement of the world by 
Sanatkumara and others, and later ■ on by Suka, Yajnavalkya 
... and others. Considering worldly affairs as sweet or as insipid, 
depends to a certain extent on a man’s inherent nature, 
resulting from the previous prarabdha (commenced) Karma; 
and it has been stated before that in, spite of a man’s having 
..acquired Knowledge, ■ he cannot escape suffering for that 
Karma which is p^rdrabdha, . Therefore, if a Jilanin is filled 
'With a sincere disgust for worldly life and renounces the 
world, as a result of such an inherent nature, which results 
'Amm Ms ' prarabdha /carma, there is no sense in finding fault 
with him. ' The perfect man whose Reason has become 

unattached (nihsanga) and pure, as a result of the Realisation of 
Atman, at least places- before ;the eyes of people, in his own 
iform, an example of the highest purity of human intelligence, 
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and of the immensity of human strength involved in keeping 
under control the most uncontrollable mental emotions which are 
naturally entranced by objecte of pleasure, if he does nothing 
else ; and such a performance is no mean performance from the 
point of view of universal welfare {lokasamgraha). This 
accounts for the respect in the public mind for the Path of 
Renunciation ; and that reason has also been accepted by the 
Gita from the point of view of Release. But when one does 
not merely consider ‘inherent nature ’ or ^ prarabdha karma 
but considers scientifically how a Jnanin, who has acquired 
complete Freedom of the Atnian, should thereafter lead his life 
in the world of Action, the Path of the Abandonment of 
Action is seen to be inferior in merit ; and one has to draw the 
conclusion drawn by the Gita, that the Path of Karma-Yoga 
followed in the commencement of the world by Marici and 
others and later on by Janaka and others, must be followed by 
Jnanins in the world, for universal welfare. Because, it now 
logically follows that Jnanins must perform the work of 
keeping going the universe which has been created by the 
Paramesvara; and as in this Path of Karma-Yoga, the power 
of JfLana is added to the power of Karma without any conflict, 
it is seen to be superior to the pure Saihkhya Path. 

When one considers what the main difference between the 
two paths of Saihkhya and Karma-Yoga is, we arrive at 
the equation SAMKHYA-t-NISKAMA-KARMA=KARMA- 
YOGA ; and, as has been stated by Vaisaihpayana, considera- 
tion of the Saihkhya-Nistha is easily included in the considera- 
tion of the Activistic Karma-Yoga advocated by the Gita (Ma. 
Bha. San. 346. 53) ; and that is how the commentators on the 
Gita who support the Path of Renunciation have found it easy 
to claim that the Gita advocates the Saihkhya or the Sarhnyasa 
Path. If one neglects those stanzas in the Gita which prove 
that Action is meritorious and which preach Action ; or, if one 
passes a remark on one’s own responsibility that they are 
merely an ‘ arthamda ’, that is, incidentally laudatory ; or, if 
by some other device the factor of mkama-karma (Desireless 
Action) is subtracted from the abovementioned equation, the 
same equation is converted into Saihkhya = Karma-Yoga; and 
it becomes easy to say that the Gita supports the Saihkhya 
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Path. But, such interpretations, are totally inconsistent with 
the beginning: fttpaJcramaA and the .conclusion, (upasamhara) of 
the (jlta ; and saying that Karma-Yoga is inferior and that 
Samkhya is the chief , subject-matter of exposition in the. Gita 
is, as I have clearly shown in many places in this, book, as 
unreasonable as calling the owner of a house a guest and 
calling the guest the owner ; and, in. the course of my exposi- 
tion, I have also refuted the theories that only Vedanta, or 
only Devotion, or only Patanjala-Yoga, has been advocated by 
the Gita. What is there which cannot be found in the Gita? 
The Gita has adopted something or other from the various 
important paths prescribed in the Vedic religion for obtaining 
Release; and even then, the true mystic import of the Gita 
is something which is quite different from all the paths 
according to the rule ''bhutabhrn 7ia ca hhutastho'* ( Gl. 9, 5 ), 
(that is, “supports all created things, and yet is not in them” 
—Trans.). The doctrine that there is no Release if there is 
no Enowdedge, which pertains to the Path of Renunciation, 
that is, to the Upanisads, is acceptable to the Gita ; but, as 
that proposition has been tacked on to the proposition of 
Desireiess Action, the Bhagavata doctrine in the Gita easily 
includes the Path of Asceticism. Nevertheless, instead of 
interpreting the words — 'samnyasd* or ^vairagya as meaning the 
Abandonment of Action, the Gita says that ixMQ vairagya 
(Abandonment) or true samnyasa (Renunciation) lies in the 
Abandonment of the Hope of Fruit, and lays down the ultimate 
doctrine that the Desireless Karma-Yoga is better than the 
Karma-Samnyasa of the Upanisads. The Gita also accepts the 
doctrine of the orthodox Mimaihsa school that if sacrificial 
ritual is observed merely for the pui'pose of the sacrifice, it does 
not create bondage. But, if the word ‘Yajna’ (sacrifice) is taken 
in a comprehensive meaning, all Actions performed after* 
abandoning the Hope of Fruit are a great ‘Yajna’ in them- 
selves ; and the Gita has, by taking that comprehensive meaning^, 
amplified that doctrine by saying that performing all 
Actions according to the duties enjoined on the four castes, 
continually, and desirelessly, is the highest duty of mankind. 
The Gita has considered the Samkhya theory regarding the 
creation of the world as superior to the Upanisad theory 
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fnevertheless, the Gita has not stopped with Matter {pi'akrti) 
•and Spirit (punim) according to Samkhya philosophy, but 
has taken the chain of the creation of the universe right to 
the eternal Paramatman of the Upanisads. The Gita has also 
described the doctrine (vidhi) of the Narayanlya or Bhagavata 
religion consisting of the worship of Vasudeva, namely, that the 
Knowledge of the Absolute Self should be acquired by Faith 
and Devotion, as it is more difficult to acquire it by Intelligence. 
But, even in this matter the Gita does not nierely copy the 
..Bhagavata religion; and, discarding the theory of the 
Bhagavata religion regarding the birth of the Personal Seif 
piva) from Vasudeva, as has been done in the Vedanta-Sutras, 
it has completely harmonised the doctrines of the Bhagavata 
religion relating to Devotion with the doctrines of the 
Upanisads relating to the Body and the Atman. The only 
remaining Path of Release is the Patanjala-Yoga. But 
although the Gita does not say that the Patanjala-Yoga is the 
principal duty of man, yet, since the control of the organs is 
necessary for making the Reason equable, the Gita to that 
extent recommends the practices of yama, (religious observance) 

( restraint of the Mind ), asam (bodily postures), etc., 
mentioned in the Patanjala-Yoga. In short, ail the various 
means mentioned in the Vedic religion for obtaining Release 
have been to some extent or other referred to and prescribed in 
the Gita, as occasion arose, in considering the Karma-Yoga in 
all its hearings. If all these injunctions are considered 
independent of each other, there arise inconsistencies ; and it 
appears that the various doctrines mentioned in the Gita are 
mutually contradictory ; and this impression is fortified by 
the doctrine-supporting commentaries of various commentators; 
but, when one lays down the proposition, as has been done by 
me, that the principal object of the Gita is to harmonise 
Spiritual Knowledge with Devotion, and to support the Karma- 
Yoga on that basis, all these apparent inconsistencies 
disappear; and one cannot but admire the super-human wisdom 
of the Gita in bringing about a fusion between Spiritual 
Knowledge, Devotion, and Karma-Yoga in a most comprehen- 
^sive way. Just as the form of the Ganges does not change 
whatever the number of rivers which come and join it, so also 
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is tlie case with the . Gita. Whatever it may contain, the* 
Karma-Yoga ultimately remains the principal ■ subject-matter 
of the Gita. ' But, though .the Karma-Yoga is : , thus the 
principal subject of the Gita, ■ yet,' ■ as the essence of the 
philosophy of Release has been beautifully described in it^,, 
side by side with the Philosophy- of Action, the Blessed Lord 
has said to- Arjuna, " in the beginning of the Anugita, that this 
Gita religion, which - was propounded to ■'■enable him to 
properly discriminate between the Doable and .'the Not-Doable 
is fully competent to place the Brahman within one’s reach — 
^\saJii. dharmah suparyapto brahmanah^ padavedane"' (Ma>. Bha. 
Asva. 16. 12) ; and that those who follow this path do not need 
any other arduous worship for attaining Release, I fully 
realise that this statement will not be appreciated by people 
who advocate the Path of Renunciation and who maintain that 
Release is impossible unless all Action is abandoned ; but there 
is no help for that. Not only does the Gita not support the 
Path of Samnyasa or any other path of renunciation, but, I 
will go further and say that the Gita has been preached in 
order to satisfactorily explain, from the point of view of the 
Knowledge of the Brahman, why Action should not be 
abandoned after the Acquisition of Knowledge. Therefore, 
the followers of the Path of Renunciation must remain 
satisfied with the numerous Vedic treatises which support the 
Path of Samnyasa, instead of attempting to foist Samnyasa on 
the Gita, Or, just as the Blessed Lord has without pride 
ref erred to the Path of Renunciation in the Gita as leading to 
Release, so also and with the same equable frame of mind, 
should the followers of Samkhy a philosophy say: ‘‘as the 
Paramesvara intends the world to go on, and as He from time 
to time takes incarnations for that purpose, the Path of 
carrying on the activities of worldly life, with a desireless 
frame of mind, even after the Acquisition of Knowledge, which 
has been preached by the Blessed Lord in the Gita, is the 
most proper path to be followed in the Kali-yuga”. 
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CONCLUSION. 

(UPASAMHARA) 

tasymt sarwsu kalesu mam anusmara yudhya ca \* 

Q1TA8.7. 

Whether one considers the continuity of the various 
■chapters of the Gita, or analyses all the various subject-matters 
■dealt with in it according to the logical method of the 
Mimaihsa school, it follows clearly that (i) the various 
interpretations, which have been put on the Gita by doctrine- 
\supporting commentators, who have looked upon the Karma- 
Yoga as inferior, are not correct ; and that (ii) harmonising the 
Monistic ( advaita ) Vedanta of the Upanisads with the 
iPhilosophy of Devotion, and in that way accounting for the 
•mode of life of great and noble people, or, to mention the 
matter briefly, Karma-Yoga fused with Spiritual Knowledge 
and Devotion, is the true purpose of the Gita. Although 
performing the ritual prescribed in the Srutis and the Smrtis 
throughout life, as directed by the Mimarhsa, may be following 
the injunctions of the SSstras, yet, this mechanical ritual, 
which is devoid of Spiritual Knowledge, can never satisfy an 
intelligent person ; and if one considers the philosophy of the 
Upanisads, not only is it difficult to grasp for people of ordinary 
intelligence, as it is based purely on Reason, but the Samnyasa 
or Renunciation, advocated by it, conflicts with universal 
benefit { lokasamgmka ). Therefore, the Blessed Lord has 
preached in the Gita the philosophy of life-long Desireless 
Action, based on Spiritual Knowledge, and in which the 
highest importance is given to Devotion, so as to effect a 
fusion between Intelligence (Jnana), Love ( Devotion }, and 
physical capacity (fajrfrtm). and so as to enable the ordinary 
affairs of the world to be carried on satisfactorily, without 
prejudicing Release ; and it follows from the Commencement 
■ (.u pakrama) and the Conclusion (u pasamhara) of the Gita, that this 
* “Therefore, at all times, remember me and fight. The^rd 
'fight’ has been used having regard to the occasion ; bat it does not 
mean only ‘fight’, but must be taken to mean ‘perform all Actions 
pertaining to your status in life\ 
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::advioe covers tlie entire sum ' and substance of tbe pHlosopliy 
-of the Doable and the Not-Doable,. and that the ' disquisition on 
■"the Doable and the Not-Doable was the ' true reason for 
"preaching this religion to^ Arjuna. Which Action is righteous,' 
meritorious, Just, or beneficial, and which, on the other hand, is 
unrighteous, improper, unjust or harmful, can be explained in 
two ways. The one way is not to explain the inherent reason 
or the Justification for the advice, but merely to say that if a 
particular thing is done in a particular way, it is right, 
and if done in another particular way, it is wrong. 
Injunctions like 'Do not cause death’, ‘Do not steal’, ‘Speak the 
truth’ (satyam vada\ Act righteously {dharmam cat'a) etc. are of 
this kind. These injunctions or courses of conduct are definitely 
laid down in the Manu-Smrti, and other Smrtis, and in the 
Upanisads. But as man is a rational animal, he is not 
• satisfied with such didactic injunctions, and he naturally feels a 
desire to understand the true reason why they were laid down ; 
-and he naturally thinks over and finds out the eternal and 
fundamental principle at the bottom of these rules of conduct. 
Going to the bottom of worldly morality in this way, and 
.finding out the underlying fundamental principles, is the 
purpose of PHILOSOPHY ( Sastra ) ; and merely putting 
together and mentioning the rules, is known as AOAEA- 
SAMGEAHA. The code of rules of conduct (acara-samgraha) 
relating to the Path of Action is to be found in the Smrti 
.texts ; and the Bhagavadgita contains a conversational or 
iPauranika, but philosophical {sustrlya) disquisition on the 
fundamental principles of that code. Therefore, it is more 
:proper to say that the subject-matter of exposition in the Gita 
is THE SCIENCE OF KARMA-YOGA (Karma-Yoga-Sastra), 
instead of saying that it is KARMA-YOGA; and this word, 
that is, SOIENGE OP YOGA (Yoga-Sastra) has been used in 
the Gita in the concluding portion of ©very chapter showing 
ithe end of the chapter. This Science of Karma-Yoga in the. 
Gita has been called the Science of Proper Conduct {sadvartana), 
the Science of Good Behaviour (^adacara), Philosophy of 
Ethics, Critique of Ethics, Elements of Ethics, the Science of 
Duty, the Discernment of .Right and Wrong, or the Science of 
.Sociology, by Western philosophers, who either do not believe 
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in the life after death, or consider it as inferior. These are- 
merely Materialistic names ; and their way of criticising is 
also a purely Materialistic way. Therefore, the majority of 
the persons who have read the books of such Western writers 
think that Morality or Ethics has not been dealt with in any 
work in Sanskrit literature. The most profound philosophy in 
India is the Vedanta philosophy ; and if one considers our 
modern Vedanta works, they are seen to be principally 
indifferent about worldly affairs. Then, how can we find in 
them any consideration of Karma-Yoga or of Ethics ? This 
subject-matter cannot be dealt with in books on Grammar, or 
on Logic ; and in the Smrti texts, one cannot find anything more 
than a code of religious precepts. Therefore, it is the common 
belief of many persons, that our ancient writers, being steeped 
in the deep contemplation of Release, have forgotten to deal 
with the subject-matter of Morality or Ethics. This mis- 
understanding will be removed if one carefully considers the 
Mahabharata or the Gita. But, as the Mahabharata is a very 
extensive work, it is very difficult to read the whole of it and 
to give careful thought to the subject-matter in it ; and 
although the Gita is small, yet, there is a strong belief, that it 
deals only with the question of Release, on account of the 
doctrine-supporting commentaries on it. But no one has 
taken the trouble to think that the Path of Samnyasa and the 
Path of Karma-Yoga were both in vogue in India from Vedic 
times ; that the numbers following the Path of Karma-Yoga 
were a thousand times greater than of those following the Path 
of Samnyasa ; and that the great and noble persons, whose 
lives have been described in the Purairas, were supporters of 
Karma-Yoga. Then, was not even one of these persons 
inclined to vindicate the Path of Karma-Yoga followed by 
him ? If it is said that there are no works on Karma-Yoga, 
because all Spiritual Knowledge is confined to the Brahmin 
caste, and the Vedantist Brahmins are apathetic towards 
Action, that statement too would be incorrect. Because, in 
the times of the Upanisads, and also afterwards, there were 
Jfianins like Janaka and Sri Krsna among the Ksatriyas; and 
even learned Brahmins like Vyasa, have written the biogra- 
phies of great Ksatriyas. In writing these biographies, would. 
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ife not be necessary to explain the ' key-note of the, character and 
lives, of those- men? This key-note was Earma-Yoga; or the 
philosophy of worldly life -; and in ordeiv to '©xplain 'this 
principle, subtle, points of righteous or unrighteous conduct 
have .been dealt with , .in several places .in the Mahabharata,. 
and , ultimately the Gita has dealt with those principles of 
Ethics, which have been responsible for the maintenance of 
the world, consistently with the view-point of Eelease, There 
are also many such instances, in the other Puranas. But, as- 
all other expositions on the subject turn pale by the side of the 
brilliance of the Gita, the Bhagavadgita has become the most- 
important work on the philosophy of Karma-Yoga. I have 
dealt with the true nature of this Karma-Yoga in the foregoing 
chapters. Yet, it cannot be said that this exposition of the 
doctrine of the Gita is complete, unless one compares the 
ethical principles propounded by Western philosophers with 
the fundamental spiritual principles of the Doable and the 
Not-Doable enunciated in the Gita. In making this compari- 
son, it is also necessary to compare the Philosophy of the 
Absolute Self in the East with such philosophy in the West. 
But the knowledge of the Absolute Self in the West has not 
gone much beyond our knowledge. As this fact is commonly 
accepted, there is not much of a necessity to compare the 
Eastern metaphysical philosophy with the Western meta- 
physical philosophy ; and the only thing which remains is- 
the comparison of the Eastern with the Western science of 
Ethics or Karma-Yoga, which science according to many has- 
not been expounded by our philosophers. But, the considera- 
tion of even this one subject is so comprehensive, that it will 
be necessary to write an independent treatise in order to 
deal with it exhaustively. Yet, as I did not consider it proper 

A comparison of our Yedanta with Western Philosophy 
has been made by Prof. Benssen in his book called the Elements', of 
MetaphjsicB-^ and at the end of the second edition of this book, there is 
printed the lecture delivered by Prof. Benssen before the Boyal 
Asiatic Society at Bombay, when he had come to India in 1893, on 
the subject i **On the Philosophy of Yedant a’ ^ Besides this, the 
work, The Religion and Philosophy of the Upanisads, written on this 
subject by Prof. Benssen also deserves to be read. 
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to omit this matter altogether from this book on that account^ 
I have touched upon only the most salient and important points 
in that subject in this concluding chapter. 

As the words ■* Righteousness ’ and .® Unrighteousness \ or 
^ Morality * - and ^ ‘ Immorality ' can, ' strictly speaking,' be 
applied ' only . to the Actions of intelligent beings, it can be 
realised, after even. a little consideration, that Morality ; does 
not rest only ; on- Action, but rests on Reason. This is what- is 
meant by saying : dharmo hi tesam adhiko viiesah'\ 
knowledge of Right and Wrong is the specific quality of 
man, that is, of intelligent beings”. It is true that we refer 
to a bullock or to a river, as mischievous or terrible 
respectively, having regard to the effect their action or 
activity has on us ; but if a bullock gives us a push, no one 
files a suit against him ; and if a river gets flooded and crops 
are washed away, and thereby ‘‘ great wrong to a great many 
persons ” is caused, no one on that account calls the river bad, 
or refers to it as a marauder. In answer to this position, 
many object: once it is admitted that the rules of Right and 
Wrong apply only to the affairs of men, what is the objection 
to considering the rightness or wrongness of the Action of 
men, merely from the point of view of the Action ? But even 
this question is nol; difficult to answer. Because, even if one 
leaves aside lifeless objects or animals born in the unen- 
lightened species of birds or beasts, and considers only the 
actions of human beings, yet, in as much as the wrongs 
committed by men in a moment of insanity or unknowingly, 
are considered forgivable by people, or even according to law, 
one has necessarily to consider, in the first instance, 
the Reason of the doer, that is to say, the motive with 
which he did the act, and whether or not he had realised 
the consequences of the act, when one is determining the 
righteousness or the unrighteousness of the doer. It is not 
difficult for a rich man to give large sums of money in charity 
as he wishes. But although this his act may be ' good \ 
yet, when one has to decide the true moral value of 
it, such value cannot be determined merely by considering 
the fact of this gift made in an off-hand way. One has to 
consider whether or not the Reason of that rich person was 
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governed by religious iBiih. {sraddka) \ and, tbougli ' there may 
be no otber evidence except ■ this . oflf-hand charitable gift for 
coming' to ^ a decision ' on that point,' yet, the fact remains that 
no one' 'look 'upon this gift as of. the same moral value as 
another gift made by a person with religious faith; at any 
rate there is room for doubt At the end of the Mahabharata, 
after the entire question of righteousness and unrighteousness 
has been dealt with, there is a story which very well brings 
out this position. In the Asvamedha sacrifice made by 

Tudhisthira, when he ascended the throne, millions of people 
were satisfied, and began to sing his praises for the munificent 
gifts of food and other objects made by him. Then a lustrous 
mungoose (nakula) came there and said to them : All your 
praises are useless. However great the Yajiia made by 
Yudhistbira may be, it cannot be equal in merit to that 
sacrifice which was made for a guest in former days, in this 
very Kuruksetra, by a poor Brahmin, who lived by unchavrtfi, 
that is, by gleaning grain left in the fields, and who gave all 
the sattu food, which was spread out before himself and his wife 
and children, to a hungry mendicant, who suddenly came to beg 
for alms, just when they were about to start to eat, notwith- 
standing that he and they had been without food for many 
days (Ma. Bha. Asva. 90) The mouth and half the body of 
this mungoose was of gold ; and the reason given by him for 
saying that the merit of the Yajna performed by Yudhistbira 
was less than the merit acquired by the poor Brahmin, who 
had given one seer of saitu grain to a mendicant was as 
follows: I rolled about in the remnants of food left over 
in the house of that Brahmin after the mendicant had 
partaken of it, and on that account my mouth and 
half of my body has become golden; but although I rolled 
about in the remnants of food left over after eating in the 
pandal erected by Yudhistbira for the Yajna, the rest of my 
body has not become golden”. In this case, if one sees only 
what leads to ‘ the greatest good of the greatest number 
by taking into account only the external effects of the Action, 
one will have to come to the conclusion, that the merit of 
satisfying one hundred thousand mendicants is a hundred 
thousand times more than the merit of satisfying one beggar. 
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But, wiil this conclusion be correct, not from the point of 
view of religion merely, but even of morality ? Acquiring: 
a large amount of wealth, or getting an opportunity of 
performing big acts for the benefit of others, does not depend 
merely on anybody’s virtuous conduct ; and if one has to 
consider the small act performed by the poor Brahmin according; 
to his means as of little ethical or religious merit, because 
it was not possible for him to perform a large Yajfia for want 
of money, one will have to come to the conclusion that the 
poor need never entertain the hope of becoming religious or 
moral like the rich. According to the principle of Freedom, 
of Will, keeping his mind pure was a matter within the 
control of the poor Brahmin; and if there is no doubt that 
his charitable instinct was as pure as that of Yudhisthira, then,, 
notwithstanding the smallness of the act performed by him, 
the ethical merit of this Brahmin and of the small act 
performed by him, must be considered to be the same as that, 
of \ udhisthira and of the magnificent Yajfia performed by him. 

j from the fact that he made a self-sacrifice by making 
a gift of food in order to save the life of a mendicant, not- 
withstanding that he himself was poor and without food for 
many days, it follows that his Eeason was purer than that of 
Yudhisthira ; because, it is a universally accepted fact that, 
purity of mind, like courage and other qualities, is truly 
proved only in times of adversity; and even Kant has, in the. 
beginning of his book on Ethics, expressed an opinion that 
that man whose moral rectitude does not flinch even in times of 
adversity is the truly moral man. The same thing is conveyed- 
by what was said by the mungoose. But the purity of the 
heart of Yudhisthira had been tested not only by the Yajfia- 
performed by him after he had ascended the throne, that is 
in times of prosperity, but also before that, that is, on many 
trying occasions, in adverse circumstances, just as in the- 
case of the Brahmin; and as the proposition of the writer of 
the Mahabharata was, that Yudhisthira was morally great, 
even according to the subtle law relating to righteous and 
unrighteous conduct laid down above, he has called tha 
mungoose a Wiler’. Still, from the statement in the Maha- 
bharata that that Brahmin attained the same final state which. 
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is reached by people' who perform the , Asvamedha' YaJi.a,Mt 
■follows that though the merit' of the act of the. Brahmin might 
iiot,;in the opinion of the writer of the Mahabharata,'have been 
■greater than that of the Yajna of Yudhisthira, yet, he certainly 
looked upon the ethical or religious merit of both as at least 
the same. Even in ordinary life, we follow the same principle, 
and consider the moral merit of a millionaire giving a thousand 
’rupees for a pious object, as the same as that of a poor man 
who gives one rupee by way of subscription. It is likely that 
this illustration might be considered ^by some as new, on 
..account of the use of the word! subscription I, therefore, say 
that in the exposition of Morality and Immorality made in 
the Mahabharata, while the story of the mungoose was being 
told, it is said : 

sahasrasaktis ca sat am satasaktir dasapi ca t 

dadyad apas ca yah saktyd sarve tulyaphalah smrtdh ii 

(Ma. Bha. Asva, 90. 97), 

that is, “a man who owns a thousand giving a hundred, a man who 
owns a hundred giving ten, or some one according to Ms ability 
•giving only a drink of water, all these (acts) are of the same 
merit, and equally beneficial”; and the same is the purport 
-conveyed by the sentence '' pafram puspani plialam toyam etc. ” 
IGI. 9. 26), (i. e., ‘‘a leaf, a flower, a fruit, or even water” — Trans.), 
in the Gita. This principle has been adopted not only in our 
religion but also in the Christian religion. The Lord Christ has 
said in one place that : ‘‘ For unto whomsoever much is given, 
of him shall be much required” (Luke, 12, 48); and there is a 
-statement in another place in the Bible, that one day, when 
the Lord Christ had gone to church and the work of collecting 
funds for charitable purposes was going on, He said : “Verily I 
•say unto to you, that this poor widow hath cast more in, than all 
they, which have oast into the treasury” (Mark. 12. 43 and 44), 
on seeing an extremely poor widow giving both the pice which 
she had, in charity. This clearly proves that even the Lord 
Christ had accepted the position that the merit of an act has to 
be determined by reference to the Reason of the doer; and that 
when the Reason of the doer is pure, even a small act is very 
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often of the same ethical merit as a larger act. If one considers 
'the effect of the impurity of the Reason on the moral merit of 
an Action, in the opposite case, that is, when the Reason is not 
pure, it wiirha seen that killing in self-defence a man: who has- 
attacked you for murdering you, and killing a' rich traYelier 
lor the , sake of his money, are ethically entirely different,, 
though the act of killing is the .same in both the cases. The 
German, poet Schiller has described a similar incident towards- 
. the 'end of his drama William Tell ; and the distinction which 
.has been"' made, by him"lhere between two externally exact 
actions, on account, of the purity or the impurity of the 
Reason, is the' difference' between:. ..the ^abandonment of .'self- 
. interest’ (svWtha-iyaga) B.ri& the ‘destruction of, self-interest’ 
(svarlha-hatya). This, shows that whether the two acts are 
unequar or are equal to each other, the difference between them, 
from the point of view of Morality, arises from, the difference-' 
between the motives- of -the ■ doers. This ‘motive® is also known- 
as ‘ Intention ‘Desire’, or ‘Reason’; because, although the 
scientific meaning of the word ‘Reason’ is the ‘Discerning, 
organ’, yet, as ‘Knowledge’, ‘Desire’, and ‘Intention’ are all the 
results of the activity of -this ' mental organ, it is usual to also- 
refer to all these as. ‘Reason’ ; and as has been stated before,, 
the Equable Reason,;, of the Sthitaprajia is a ' combination 
of the steadiness of. .Pure Reason ., and the purity of 
Practical Reason.-,. ■ The - "Blessed , Lord ^ did ^ not : ask ' - Ar juna to - 
consider how many persons would be benefited or how many 
persons ruined by the war being carried on. On the other b'and,., 
the Blessed Lord has said, “Whether Bhisma will die or Dropa 
will die as a result of the carrying on of the war, is a minor' 
consideration ; the principal question is with what frame of 
Reason you are going to. enter the fight ; and if your Reason 
is like that of a Sthitaprajna, you will incur no sin if BMsma 
and Drona are killed . while you- are performing your duty with 
that pure and untarnished Reason.; You are not fighting with a 
Hope of Fruit in the shape of causing the death of Bhisma. 
You have only asked for a share of that kingdom to which you 
have acquired a right by birth ; in order to avoid the war, you 
have not failed to take it lying down as much as possible, and 
have even tried conciliatory ambassadors ; but when you saw 
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that this course of propriety and of gentleness was of no , avaiL 
yon have^ started :the war,, as there was no other alternative. 
For this, yon are not to blame at all ; beoanse, , it is yonr dnty,, 
to acanire these rights nltimately by fight, if necessary, in. 
the interests of public welfare, according to the religion of 
Ksatriyas, instead of wasting time in begging, like a Brahmin 
(:Ma. Bha, U. 28 and 72 ;' and Vanaparva ■ 33. 48 and 50)*’. 
Accepting this logical reasoning of the Blessed Lord, Vyasa 
has satisfied Yudhisthira later on in the Santiparva (San. ch. 32 
and 33). But though the Reason is thus considered to be the 
superior factor in deciding what is right and what is wrong, 
it becomes necessary to explain what is meant by Pure Reason; 
because, as both the Mind and the Reason are evolutes (vikara) 
of Matter (prakrfi ), they can inherently be of three kinds, that 
is sattvika (static), rajasa (active) and tamasa (ignorant). There» 
fore, the Gita has said that, that Reasoning Faculty which 
Realises the Form of the permanent Atman, which (Atman) 
is beyond the cognizance of Reason, which (form) is common 
to all created things, is to be called the pure or the sattvika 
Reason in the Philosophy of Karma- Yoga. The sattvika Reason 
is also known as the Equable Reason; and the word ‘Equable’' 
means “ which recognises and Realises the unity or identity 
of the Atman which inhabits all created things”. That 
Reason which does not Realise this identity, is neither pure 
nor sattvika. When one has thus decided that this Equability 
of Reason is the most important factor in determining questions 
of Morality, the next question which naturally arises is, how to 
recognise this evenness or Equability of Reason ; because, as 
the Reason is an internal organ, one cannot see by one’s eyes 
whether it is good or bad. Therefore, in order to find out 
whether or not the Reason is pure and equable, one must in the. 
first instance consider the external Actions of the man ; other- 
wise, a man will by his mouth say that his Reason is pure and 
equable, and by his hands do whatever he likes. Therefore, the 
Sastras have laid down the proposition that the true Knower 
of the Brahman has to be recognised by considering his nature^ 
and that if he is a mere talker, he is not a true saint. In 
describing the characteristics of the Sthitaprajna or of the 
Devotee of the Blessed Lord, the Bhagavadgita principally 
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describes how such persons behave in the world towards other 
people; and in the thirteenth chapter, ‘ Jnana ’ (Knowledge) 
has also been defined in the same way, that is, by explaining 
the effect of Jnana on a man’s nature. From this it will be 
seen, that the Gita does not say that one need not at all 
consider the external Actions of a man. But, although 
behaviour, that is to say, external Action, and principally 
external Action in times of adversity, has to be considered 
in order to test whether the Reason of any particular 
person — and specially of another person — is or is not Equable, 
yet, we must also bear in mind, that we cannot come to a 
faultless conclusion as to the morality of a person merely from 
bis external behaviour. Because, although under certain 
circumstances, an external Action may be small, yet, its moral 
value is as high as that of a big act, as will be proved from the 
story of the mungoose mentioned above. Therefore, our Sastras 
have laid down that (i) whether the external act is big or small, 
and whether it is beneficial to one person or brings happiness 
to many persons, that cannot be given higher importance than 
as being an evidence of a pure Reason ; that (ii) after deciding to 
what extent the Reason of the doer is or is not pure, by con- 
sidering this external Action, one has ultimately to decide the 
morality or otherwise of such Action, by reference to the purity 
of Reason to be ascertained in this way ; and that (iii) questions 
of Morality cannot be properly decided merely by con- 
sidering external Actions. And, that is why the Equable 
and Pure Reason, that is. Desire, has been given a high place 
in the Karma-Yoga in the Gita, by saying that “the Reason is 
superior to the Action” (2. 49). In the book on the Bhagavata 
religion called Narada Pafkardtra, which is later in date 
that the Gita, Markandeya says to Narada 

rtidnasafn praijiridm eva sarmkarmiilkakarav.am \ 

manonurupani vakyam ca vdkyena pmsphutarh manah I! 

(Na. Pan. 1. 7. 18). 

that is, “the Mind is the only cause (the root cause) of all 
the Actions of mankind. As the Mind is, so does the man 
apeok; a man's Mind expresses itself in what he says”. In 
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f^short, tlie MiBd ■ (that is, the' determination of the Mind) comes 
‘first, and- then all Actions take place. Therefore, ''Buddhist 
writers : have also accepted the doctrine of the, - Gita' relating- 
^'to Pure - Reason for distinguishing between the Doable' and ' 
'the Not-doable. For example, in the well-known Buddhistic 
■ work on Morality known as Dhammapada, it is stated right 
■:in the beginning that 

manopubba^hgamd dhamma manoseththd (srestha) rnanomaya i 

manasa padiiUliena hhdsati va haroti vd \ 

tato na dukkham anveti cakkaih va vahato padaih il 

( Dhammapada 1 ). 

^that is.: '‘the Mind, that is, the activities of the. Mind 
come first, and the righteous or unrighteous Action comes 
afterwards; (this being the order) the Mind is considered 
as principal and superior in this matter, and all these 
“tendencies {dhamma) must be said to be based on the 
Mind; therefore, according as the Mind of the doer is 
pure or vicious, so does his speech or action become 
good or bad ; and he enjoys happiness, or suffers unhappiness, 
.accordingly later on”^'. Similarly, Buddhist writers have 
also accepted the corollary drawn from this doctrine in the 
Upanisads and in the Gita (Kausi. 3. 1; and Gl, 18. 17), that 
the Sthitaprajna, whose mind has once become completely pure 
and desireless, cannot afterwards be guilty of any sin, and that 
whatever he does, he is free both from sin and merit ; and it Js 
stated in many places in Buddhistic works that the ' arhat ’ 
•that is, the * man who has reached the state of perfection is 
always pure and sinless (Dhammapada, 394 and 395 ; Miiinda- 
Pra. 4. 5. 7). 

From what has been stated above the Western Intuit ionist 
■school, which worships and takes the decision on questions of 
This stanza in Pali has been interpreted by different persons ■ 
in different ways; but in my opinion this stanza is based on 
the principle, that in order to determine the propriety or 
impropriety of any particular Action, one has to consider the 
nature of the Mind of the doer. See the commentary of Max 
.'MHlIer on his English translation of the Dhammapada (S. B. E. 
'¥oL X. pp, 3, 4). 



676 GlTA-EAHAYSA OR KARMA-YOGA 


Morality from the deity of Conscience, and the Westers 
Materialistic school, which asks you to decide all questions of 
Morality by the sole external test of ‘ the greatest good of 
the greatest number will both be seen to be one-sided and 
scientifically insufficient; because, Conscience is not some 
independent thing or deity, but is included in Pure Reason 
and when it has been so included, the decision of Conscience 
about the Duty and the Non-duty can never be faultless ; 
l^cause, the Conscience of every man is sattvika, rajasa or 
tamasa according to his inherent nature. And if you say that 
questions of Morality have to be decided by the purely 
external material test of ‘the greatest good of the greatest 
number’, the Reason cf the doer is left entirely out of 
calculation; and if some one has taken in advance skilful 
precautions for reducing as far as possible the injurious 
external effects of his theft or of his immoral behaviour, 
one has to say that his evil doings are less objection- 
able from the point of view of Materialistic Morality. 
That is why the Vedic religion is not the only religion 
which has insisted on the purity of the body, the speech, and 
the mind ( Manu. 12; 3-8 ; 9. 29 ) ; but, even in the Bible,, 
adultery or immoral behaviour is not considered purely a 
bodily sin; and a man’s looking with immoral intentions towards 
a woman not his wife, or a woman looking with similar inten- 
tions towards a man not her husband, have also been considered 
adulterous (Matthew. 5. 28). And in the Buddhistic religion, 
it is stated that the purity must be not only bodily but also of 
the speech, and of the Mind (Dhamma. 96 and 391). Besides, 
Green says in addition that if one considers only external 
happiness as the highest ideal, there is a chance of rivalry 
between men and men or between nations and nations for 
acquiring it, and of quarrels arising in consequence ; because, 
it is, as a rule, not possible for a person to acquire the external 
means of obtaining external happiness without reducing the 
happiness of others. The same is not the case with the 
Equable Reason. ^ This internal happiness is self-obtained, 
that is to say, it can be acquired by any one for himself 
without interfering with the happiness of another. Not only is 
this so, but that man, who has acquired the inherent nature of 
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beiiaviag with/ equability : tow alL created tMngs by 
realising : the' unity of the Atman, cannot,, either secretly or 
openly commit 'any sin ; and it does not remain necessa.ry to 
: say to Mm : ‘‘Always consider, in what the greatest good of the' 
greatest number lies’*. Because, in the case of . a man, , it 
necessarily follows that whatever he does, will be done by him 
, after proper ■ consideration . It Js^ not that , proper ■, consideration 
is necessary only for determining the correctness of moral 
Actions. What should be the state of a man’s conscience when 
he makes that proper consideration, is the important question 
because, the conscience of every one is not the same. Therefore, 
when one says that Equability of Reason must always inhabit 
the Conscience, it is not necessary to also say that one should 
take into proper account the welfare of the greatest number, 
or of all created beings, or of the entire creation. Western 
philosophers have now started saying that man has duties not 
only towards all living beings in the human species, but also 
towards living beings among dumb animals; and these duties 
must be included in the philosophy of the Doable and the 
Not-Doable ; and it will be seen that from this comprehensive 
point of view, the words ‘ welfare of the entire creation ^ 
are more comprehensive than the words “the 
greatest good of the greatest number of human beings ” ; 
and that, all this is included in Equability of Reason. If, on 
the other hand, one takes the case where the Reason of a 
particular person is not pure and equable, then, although he 
may be perfectly capable of deciding by calculation in what 
‘ the greatest good of the greatest number ’ lies, it is not 
possible that he will be inclined towards moral Action ; 
because, being inclined towards any good Action, is the 
quality of a Pure Mind, and not of a calculating Mind. If 
some one says that we need not consider the inherent nature or 
the mental frame of such a calculative person, and that if his 
calculation is correct, a correct decision is arrived at between 
the Duty and the Non-Duty, and we get what we want, then^ 
such a position is wrong. Because, although every one 
ordinarily understands what is pain and what is happiness, 
yet, in discriminating between various kinds of pain and 
happiness, one has in the first place to decide what value 
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■ihas to be assigned to which particular pain or happiness; 
and, as there does not now exist any definite external 
instrument like a thermometer for deciding these values, 
nor is there any likelihood of such an instrument being 
invented in the future, every one has to decide the true value 
of any particular pain or happiness with the help only of his 
own mind. But, as the man who is not saturated with 
the feeling of Self-Identification (atmaupamya), according 
to which “ another man has the same feelings as I ” 
cannot properly gauge the intensity of pain or happi- 
ness,^ he cannot make a true valuation of this pain or 
happiness; and then there is a natural mistake in the values 
of pain and happiness taken by him for arriving at a decision, 
and there is very often a chance that ail his calculations will 
go wrong. Therefore, one must not ascribe much importance 
to the calculating process of ‘ considering ’ in the phrase 
considering the greatest good of the greatest number and 
one has ultimately to say that the true seed of Morality is that 
Pure, Self-Indentifying and greedless Reason which has 
become Equable towards ail created things, and by which the true 
value of the pain or happiness of the greatest number of other 
persons has first to be decided. Morality is the inherent 
nature of a Conscience which is mineless, pure, loving, equable, 
or, m short, which is endowed with the sattva constituent ; it is 
not the result of mere discriminating calculation. Therefore, 
when Yudhisthira had ascended the throne after the Bharati 
war, and Kunti, who had been made happy by the prowess 
a her sons, was about to leave the kingdom along with 
hrtarastra in order to live in the woods, she did not expatiate 
on the advice of doing ‘ the greatest good to the greatest 
number , but simply said '‘‘mams te mahad astu ca ” (Ma. Bh3 

son, may your Mind be always 
-great . -Those Western philosophers, who have maintained 
that considering in what the greatest good of the greatest 

■number lies, is the true, scientific, and easiest test of Morality, 
^ave, in the first place, taken for granted that every one has 
4he same pure Mind as themselves ; and with that data, they 

Jttoralitj .hirald bs solyed, Bui, as tbs data of these 
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pMiosopliers: is not correct, tlieir principle of; determining 
questions of Morality becomes, one-sided and insufficient. 
Not only is tMs so, but tbeir. writings give rise to' tbe- 
foolisb impression that if . instead of ' troubling, about • 
making his Mind, nature, or moral character more and more pure 
and sill-fearing, a man learns to make a proper calculation 
about the external effects of his Actions, that will be- 
quite enough for him, to become *morar; and therefore, those, 
persons who have not overcome their selfish natures, become 
crafty, scheming, or hypocritical (Gita 3. 6); and the whole 
of society is likely to suffer to that extent. Therefore, the 
doctrine of the Gita that, (i) considering the external effects’- 
of Action, even merely as a test of Morality, is insufficient 
and inferior (/crpana); and that (ii) in this matter, that is, in 
Karma-Yoga (a) one has ultimately to rely on the Equability 
of Reason, which is expressed in external Actions, and which 
remains unchanged even in times of adversity, and (b) the 
true test of Righteous Action is Knowledge-full and 
unlimited Pure Reason, or rectitude, is, in my opinion, more 
to the point, more comprehensive, more correct, and more 
faultless than the Western Intuitionist or Materialistic 
doctrines. 

Leaving aside the Materialistic and Intuitionist works 
on the Philosophy of Ethics by Western writers, and consi- 
dering only those works which deal with the subject purely 
from the Metaphysical point of view, it will be seen that in 
them, as in the Gita, Purity of Reason is considered of greater 
value than the Action itself. For instance, take the ' Meta- 
physics of Morals^ and other books on Morality written by 
Kant. Although Kant has not adopted the doctrine of the unity 
of the Atman in all created beings, yet, after minutely con- 
sidering the question of Pure Reason and Practical Reason, he ^ 
has come to the conclusions^' that : (1) rather than determining 
the ethical value of any particular act, by considering its 
See KanPs Theory of Ethics^ translatedby Abbott, 6tli Edition. 
This book contains all these propositions; the first proposition is • 
at pages 10, 12, 16, and 24*, the second, at pages 112 and 117; tlie- 
third, at pages 31, 58, 121, and 290$ the fourth, at pages 18, 38, 65,. 
and 119; and the fifth, at pages 70-73 and 80, 



680 GlTA^EAHASYA OE'-KAEMA-YOGA 


external result, namely, how many persons will be benefited and 
to what extent, one should determine that value by considering 
to. what,,, -extent the Practical Reason (vasana) or Desire of that, 
person Is pure; (2) this Desire ( or Practioal Reason,' i. e.,, 
msanatmaka hudclM ) of a man can be considered to- be pure, 
stainless, and ■ independent, only when, instead'' of' being 
engrossed in the happiness of the organs, it remains continually 
within the control of the Pure Reason (that is to say, when it 
acts' ' according to the dictates of the Pure Reason regarding , 
the Duty and the hTon-Duty) ; (3) there is no necessity of laying 
down rules of Morality for that man whose Desire has become 
purified in this way, as a result of the control of the organs, 
after it has been so purified ; these rules are necessary only for 
ordinary persons ; (4) when the Desire has been purified in this 
way, whatever acts it inspires the man to do, are dictated after 
considering ' Vhat will happen to me, if some one else does to 
me what I do to him,” and (5) this purity or independence of 
Desire cannot be accounted for, unless one leaves the world of 
Action [karma-STSti) and enters the world of the Brahman 
(brahma-STSti). But as the ideas of Kant regarding the Atman 
and the world of the Brahman, were to a certain extent 
incomplete, Green, though he belonged to the school of Kant, 
has, in his Prolegomem to Ethics { § § 99, pages 174“179 and 
233-233) first laid down that the inaccessible Principle, which 
saturates the external world, that is, the Cosmos (brahman^a) 
Is partly incarnated in the shape of the Atman in the 
(that is, in the human body) ; and he has later on laid down 
the propositions that (i)it is the intense Desire of that 
permanent andjhe independent Principle in the human body, 
namely, the Atman, of Realising its most comprehensive, 
social, and all-pervading form, which compels human beings 
to perform good actions and that (ii) the permanent and un- 
changing happiness of man lies in this Realisation, whereas the 
happiness afforded by objects of pleasure is non-permanent In 
short, it will be seen that though this point of view of both 
Kant and Green is Metaphysical, yet, Green has justified the 
discrimination between the Doable and Not-Doable, and the 
Freedom of Will, on the basis of the Pure Atmic form which 
is seen uniformly expressed both in the Body {pinda) and in 
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41ie Cosmos {brahmanda)^ instead of oonfining himself to the 
-aotiTities of Pure ' Reason, ' Although, these ■ doctrines : of 
Western Materialistic moral philosophers are' not identical 
■with the , doctrines of . the Gita ■ mentioned below, ' one will 
.certainly see the strange similarity between the two. ' These 
■doctrines of the Gita are as follows: (1) the Desiring (i. e., 
.msanatmika) Reason of the doer, is of higher importance than 
Ms external Actions; (2) when the Pure (vyavasayatmka) 
Reason has become Self-Engrossed- (atma-nistha), and free 
from doubt, and equable, the Practical Reason of itself also 
becomes pure and holy; (3) that Sthitaprajna whose Reason 
has become equable and steady in this way, is himself always 
beyond Rules of Conduct; (4) his behaviour, or the Rules of 
Morality arising out of his Self-Identifying Reason, become 
.authoritative and standards for ordinary men; and (5) there 
is only one Principle in the shape of the Atman, which 
pervades both the Body {piy^da) and the Cosmos (ftraAmat^iia ), 
and the Atman within the body craves to Realise (this is 
Release, or Moksa) its pure and all-comprehensive form ; and 
when a man has Realised this pure form, he acquires the Self- 
Identifying (®mawpamya) vision towards all created things. 
Yet, as the doctrines of Vedanta philosophy with reference 
to the Brahman, the Atman, Illusion (Maya), Freedom of 
Will, Identity of the Brahman and the Atman, Causality 
etc., are much more advanced and definite than the doctrines 
•of Kant and Green, the disquisition on Karma-Yoga made in 
the Gita on the authority of Vedanta and of the TJpanisads is 
metaphysically much more unambiguous and complete ; and 
the modern German Vedantist Prof. Deussen has, in his 
book Elements of MetaphysicSj accepted this same method 
of dealing with Ethics. Deussen was a follower of 
Schopenhauer, and he has accepted m toto the doctrine 
of Schopenhauer that “ it is impossible to destroy unhappi- 
ness, unless Desire is destroyed, in as much as Desire 
is the cause of worldly life; and it is the duty of every 
■one to destroy Desire”; and he has clearly shown in 
the third part of his book referred to above, how all 
principles of Ethics can be substantiated on the basis of this 
Metaphysical proposition. After showing that Desireless 
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Action is the sign and the result of Deskuot ion of Desire,,., 
since (i) Abandonment of Action is totally unnecessary for 
destroying ' Desire, or after Desire has been destroyed, and {«)•■ 
the fact whether Desire has been destroyed or not, can be-' 
proved by nothing so well as by Actions performed desirelessly 
for the benefit of others, Deussen has laid down the proposition, 
that, Desirelessness of the Mind, is the root of proper, behaviour- 
and of .Morality ; and he has at the end of his argument quoted ■ 
the verse “ tasmad asaktah satatam karyam karma samacara ” 

„ (Gi, 3. 19), which shows that he must have thought of thiS;. 
argument by reading the Gita. Whatever may be the truth, 
the, : fact that these ideas were universally current in our 
country long before Deussen, Green, Schopenhauer, and Kant,, 
and even possibly hundreds of years before Aristotle, is not a 
small matter. Many persons are now-a-days under the 
impression that Vedanta means giving up family life and enter- 
ing the dry process of acquiring Release ; but this idea is not 
correct. Vedanta philosophy has come into existence for 
considering as scientifically as possible such deep and difficult 
questions as, (i) going beyond whatever can be actually seen 
in the world and determining who man is, (ii) determining^ 
what the Principle at the bottom of the universe is, (iii) 
defining the relation between man and that Principle, and 
what the highest ideal of man in this world is, having regard 
to that relation ; (iv) finding out the mode of life which must be 
adopted by man in order to reach that ideal, or (v) in what way,, 
which ideal can be reached etc. etc. ; and strictly speaking, the 
whole of Ethics, or the consideration of how men should be- 
have towards each other in worldly life, will be seen to be apart- 
of that profound philosophy. Therefore, Karma-Yoga has to be 
justified on the basis of Vedanta ; and whatever the followers 
of the Path of Renunciation may say, Vedanta philosophy 
undoubtedly falls into the two divisions of Pure Vedanta and 
Moral or Practical Vedanta, in the same way as Mathematics, 
is divided into Pure Mathematics and Applied Mathematics. 
Kant even says that the moot questions about the *Paramesvara*' 
(the Highest Atman), ^Immo rtality/ and ‘Freedom (of Wiil)^ 

^Bee Deussen^s Elements of 3Ietaphysies. Eog. Trans 1909 
p. 304. 
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liave com©' toman mind, only as 'aTesnlt of considering’ 

tto.EtMcal 'questions, ** Ho'w should'. I behave In the.' world ? ’V 
oi%:*'What is my trae duty^ in this world”?; and that deciding 
questions of Moralit^^^^ a calculation of the' pure external 
happiness of mankind, without satisfactorily answering these 
ethical questions, will result in encouraging the animal 
instincts in the human mind, which are fascinated by objects 
of pleasure, and thereby cutting at the very root of the 
principles of true Morality. It is not necessary now to 
explain in so many words why and how Vedanta has entered the. 
Gita, even if the subject-matter of the Gita is Karma-Yoga. Kant, 
has written two books on this subject, which are known as the 
Critique of Pure Reason and the Critique of Practical Reason. 
But as the Bhagavadgita not only deals with both these 
subjects consistently with the philosophy of the Upanisads^ 
but also includes a disquisition on the Path of Devotion, 
based on Religious Faith, it has become acceptable and 
authoritative on all hands. 

If, keeping the question of Release aside for the time 
being, ‘Equability of Reason’ is accepted as important, as being 
the moral principle involved in the discernment of the Doable 
and the Not-doable, it also becomes necessary to briefly 
consider why and how other paths arose in the Philosophy of 
Ethics, in addition to that of the Metaphysics of the Gita. 
Dr. Paul Oarus""*, a well-known American philosopher, answers 
this question in his book on Ethics by saying that ; “ a man’s 
ideas about the fundamental principles of Ethics vary accord- 
ing to his idea of the mutual relationship between the Body 
(pinda) and the Cosmos {brahmanda). Unless there is some 

^ Empiricism, on the contrary, cuts up at the roots of the 
morality of intentions (in which, and not in actions only, consists 
the high worth that men can and ought to give themselves)... 
Empiricism, moreover, being on this account allied with ail the 
inclinations which (no matter what fashion they put on) degrade 
humanity when they are raised to the dignity of a supreme 

practical example. is for that reason much more dangeroue 

than mysticism Kant's Theory of Ethics pp. 163 and 236-238. 
See also Kant’s Oritiqm of Pure Reason (trans. by Max Muller) 
2ndEa.pp. 640-657. 
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definite belief regarding tbe inter-relation between the Body and 
the Cosmos, no question of Morality can really speaking arise. 
It is possible that- we may behave morally ^ although we may 
have no definite belief as regards this inter-relation ; but, as 
this behaviour will be like something done in sleep^ it would 
be more proper to refer to it as some bodily activity 

resulting from bodily laws, instead of referring to it as moral 
behaviour”. For instance, a tigress is ready to sacrifice hei 
own life for protecting her cubs ; but we do not say that this 
her behaviour is a moral act, but we say that it is her 
inherent nature. This answer very well explains how several 
schools of thought have arisen in the matter of principles of 
Ethics. Because, that principle which solves the questions, 
" Who am I ?’, ‘ How was the world created ? ‘ What is my use 
in this world etc., is the principle by which every thinking 
person ultimately decides the question how he is to behave 
towards other people in his life. But these questions cannot be 
answered in the same way in different countries and at 
different times. According to the Christian religion, which is in 
vogue in Europe, the Creator of man and of the Universe is 
the qualityful Paramesvara mentioned in the Bible ; and it is 
stated there that He first created the world, and laid down 
the Commandments of moral conduct for man ; and Christian 
philosophers were originally of the opinion that these 
Commandments, which were laid down consistently with the 
idea relating to the Body and the Cosmos mentioned in the Bible, 
were the root of ail Morality. When it was found later on that 
these Commandments were insufficient to meet all the ordinary 
activities of life, it came to be maintained that the 


See The Ethical FroUem by Dr. Oarus, 2iid Ed.| 111. 
^‘Our proposition is that the leading principle in ethics must 
be derived from the philosophical view back of it. The 
world-conception a man has, can alone give character to the 
principle in his ethics. Without any world-conception, we have no 
ethics (i.e., ethics in the highest sense of the word). We may act 
morally like dreamers or somnambulists^ but our ethics would in 
that case be a mere moral instinct without any rational insight 
into its 7mson dire 
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AlmigMy (Pajamesvara) had given Conscience to man in 
order to supplement or clarify these Commandments. But, 
as they later on realised the difficulty that a thief and an 
honest man have not the same kind of Conscience, there 
came into vogue the opinion that (i) although the Will of 
the Almighty was the foundation of Ethics, yet this His Will 
had to be ascertained by considering in what the greatest 
-good of the greatest number lay ; and that (ii) there was no 
other means of understanding the nature of that Will, Ail 
these opinions are on the basis of the belief of the Christian 
people, regarding the mutual inter-relation of the Body and 
the Cosmos, to the effect that some qualityful Almighty is 
the creator of the world, and that it is His Desire or Command- 
ment that man should act morally. But when, as a result 
■of the growth of the Material sciences, it came to be seen 
that the doctrines enunciated in the Christian scriptures 
regarding the creation of the Body and the Cosmos were not 
correct, the question whether there was or was not some 
creator of the world like the Paramesvara came to be left 
aside, and the question whether or not the edifice of Ethics 
and morality could be erected on the foundation of things 
which were actually visible began to be considered; and it 
began to be maintained that the greatest happiness or benefit 
■of the greatest number, or the growth of ‘humanness’, were the 
visible principles which were the fundamental principles of 
Ethics. In this exposition, no reason is adduced as to why 
a man should try to obtain the greatest good of the greatest 
number; and it is only said that such is the constantly growing 
inherent tendency of mankind. But, as human nature also 
includes other visible tendencies like selfishness etc., there arose 
differences of opinion even in this school of thought. It is 
not that these expositions of Ethics are entirely faultless. 
But, as all the philososhers belonging to this school of thought, 
placed no belief or confidence in the proposition that there is 
at the bottom of the" universe some imperceptible Element 
which is beyond the visible objects in the universe, they have 
always attempted to somehow or other explain away all the 
difficulties which arise in their path by some external or visible 
principles. It will be seen from this how, although every one is 
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in favour of Ethics and Morality, there is always a divergence* 
in the various expositions, on account of there being different 
opinions regarding the construction and the inter-relation of 
the Body and the Cosmos; and that is why I have divided the 
exposition of Ethics into three divisions in the third chapter 
of this book according to the Materialistic, Intuitionist, and 
Metaphysical view-points regarding the construction of the 
Body and the Cosmos; and have afterwads considered indivi- 
dually the most important doctrines of each school of thought. 
Those who believe that the entire visible universe was created 
by some qualityful Paramesvara, do not consider the question of 
Morality beyond considering the Commandments of the 
Almighty as given in their scriptures, or the dictates of Con- 
science, which according to them, was created by the power of 
that Paramesvara. I have called this school of thought 
the ‘Intuitionist’ (adhidaivika) school ; because, a qualityful 
Paramesvara is after all a deity. Those who believe that there 
is no invisible Principle at the root of the univerf3e, or that if 
any such principle exists, it is inaccessible to human intelli- 
gence, erect the edifice of Morality on the foundation of the 
principle of the greatest good of the greatest number or the 
highest development of humanness, which are visible principles. 

I have named this school of thought, the ‘Materialistic’ 
(adMbliautika) school. Those who believe that there is some 
eternal and intangible Principle like the Atman at the root of 
the Name-d and Porm-ed universe, take the exposition of 
Ethics beyond the Materialistic exposition; and they decide- 
the question of the duty of human beings in this world by 
harmonising the Knowledge of the Atman with Morality or 
religion. This school of thought has been named by me 
‘Metaphysical’ {adhyatmikg) school. The actual practical 
Morality of these three schools is one and the same ; but, as- 
the opinion of each school of thought regarding the construct- 
ion and inter-relatian of the Body and the Cosmos is different, 
the fundamental principles of Ethics are slightly different in' 
each school, dust as Grammar does not create a new language, 
but only finds out the rules relating to the language in ordinary 
use, and helps the growth of that language, so is the case with 
Ethics. Ever since the day on which the human being cama 
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'into existenoe in^ this, world, man has been keeping his conduet 
ipnre with- , the help :of his , own intelligence, , according to the „ 
circumstances of bis country, and of his times ■ and those high-^ 
principled and noble-minded people, who have' come to birth 
-from time to time, have laid down rules-for the purification of 
behaviour, in the shape ' of, inspirational ■ commands (codana), 
-according to, their own ideas.- The philosophy; of Ethics has 
-not come unto existence for breaking -up these rules and making 
new rules., ■ .Rules of Ethics, such as, /‘Do not; commit murder”, 
''Speak the truth”, “Do good unto others” etc., have been in 
vogue from ancient times. But Ethics has to consider only 
what the basic principles of Morality ^ are, in order that it - 
should be convenient to expand those principles of Morality ; and 
therefore, whatever school of ethical thought is taken, the rules 
of Ethics, which are now in vogue, are everywhere more or 
less the same. The only differences which arise in these rules, 
are regarding the form of the exposition of those rules ; and 
the statement of Dr. Paul Carus that the chief reason for these 
differences is the difference of opinion regarding the construc- 
tion and inter-relation of the Body and the Cosmos is seen to 
he true. 

The fact that Modern Western Materialistic philosophers, 
who have written on the subject of Ethics, such as, Mill, 
Spencer, Comte etc., have given up the easy and comprehensive 
principle of Self-Identification {atmaupamya) and have 
attempted to erect the edifice of Morality on the external 
principle of ‘Universal benefit’ {sarvdbhuta-hita), or ‘the greatest 
good of the greatest number’/ is due to the fact that their 
opinion regarding the construction of the Body and the Cosmos 
is different from the ancient opinions. When this has been 
thus proved by me, those who do not accept these new-fangled 
opinions, and wish to give deep consideration to such questions 
as “Who am I ?” ; “What is the thing known as the universe?”; 
“How do I perceive this universe?”; “Is the external world 
independent of me, or not?”; “If so, what is the fundamental 
element at the root of it?”; “What is the relationship between 
that Element and myself ?”; “Why should one man sacrifice 
his life for the sake of another?” ; “If it is true, according to 
the rule, ‘whatever has come into existence, is sure to die’, that 



688; ■■ : GITMAHASYA OB KARMA-YOGA 


the world on wMc^ we liye along with all created beings fe 
sometime or .other going to be destroyed,, why should we ■ 
destroy .onr own happiness for the sake 'of future mortal: 
■ generations?”; or, those persons again who are not satisfied 
with ■ the solution, that' philanthropy and other mental 
tendencies are the inherent tendencies of ' the ¥isible, non- 
pemanent, world of Action, and who wish to go to' the root of. 
these tendencies, cannot but turn to the eternal philosophy of 
the Absolute ' Self. And that is why Green has started his- 
book on Ethics with the doctrine that the Atman which 
comestoKnow the perceptible world, must be different from 
that perceptible world; and that is also why Kant has first 
dealt with Pure Reason and then written his Critique of Prac- 
tical Reason or of Ethics. Although the statement that man 
is born for the happiness of himself or of many, may appear 
tempting at first sight, it is not really correct If one considers 
for a moment whether those noble souls, who are prepared to 
sacrifice their lives only for the sake of Truth, do so only 
with the motive that future generations should have more 
and more of physical happiness, one is forced to admit that 
man must be having something as his highest ideal in this 
world, which (ideal) is more important than the transient 
material happiness of himself or of others. Which is that ideal ? 
Those who have Realised the permanent, eternal, Element 
in the shape of the Atman, which is clothed in the Name-d 
and Porm-ed, that is, visible, though perishable, Appearance 
of the Body and the Cosmos, by personal Realisation,, 
reply to this question by saying that the first duty of every 
intelligent person in this world is to Realise the eternal, 
superior, pure, immortal, and all-pervasive form of his own 
Atman, and to be merged in it. That man, who has in this 
way Realised the Unity of the Atman pervading all created 
things, and every atom of whose body and organs is saturated 
with this Knowledge, does not stop to contemplate on the 
question whether the world is or is not transient, but automati- 
cally takes to the work of universal benefit, and becomes the 
protagonist of Truth. Because, he has fully Realised the true 
nature of the Eternal Truth, which is untouched by past,, 
present, or future. This metaphysically perfect state of a man 
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is the original source of all mles of Morality.; and this what 
is known;' in : Vedanta as ' Release* ...(m.ojfe^), .Whatever system 
of Morality is taken, it cannot be independent' of this ultimate 
ideal ; and, therefore, in expounding Ethics, or the Earma-Yoga» 
one cannot but 'surrender oneself to tbis principle. The. desire 
for universal welfare is only a tangible form: of ,, the' intangible 
fundamental principle of the Unity of the Atman in all created 
things; and the qualityful Paramesvara, and the visible world,, 
are nothing but visible forms of the imperceptible, all-pervaslve» 
Atman, which is embodied in all created things. And not only 
is Knowledge incomplete, unless one has gone beyond these 
visible forms and Realised that imperceptible form, but the 
highest ideal of every human being in this world, namely, 
reaching the ultimate perfect state of the Atman in the Body, 
is not attained unless this Knowledge has been acquired. Take 
the case of Morality, or of worldly life, or of religion, or of any 
other Science, Metaphysical Realisation is the ultimate culmi- 
nation of all of them; cf: '^sarvam karmakhilam partha jnane 
pansainapyate'' (Gi. 4. 33), (i. e., Partha, all Action whatsoever, 
ultimately culminates in Knowledge ’’—Trans.) ; and as our 
Path of Devotion is based on this principle, the doctrine, 
‘the principle of Equability of Reason, which comes into 
existence as a result of Realisation, is the root of good conduct 
(sadacarana) a>Tid of Release’, remains unchanged even in the 
Path of Devotion. The only important objection against this 
principle, established by Vedanta philosophy, is the belief 
of some Vedantists, that it is absolutely essential to abandon 
all Action after one has come to the stage of Realisation. 
And therefore, the Gita has, after showing that there is no 
conflict between Knowledge and Action, expatiated on th© 
Karma-Yoga doctrine that Jhanins must, notwithstanding that 
they have destroyed Desire, perform all Actions, purely as 
duties, for universal benefit, and with the intention of 
dedicating them to the Paramesvara. It is true that th© 
advice given to Arjuna is a special advice to fight, as he has 
been asked to fight and to dedicate all Actions to th© 
Paramesvara ; but that advice has been given consistently with 
the occasion which then existed (Gl. 8. 7). All persons e. g. 
farmers, carpenters, ironmongers, agriculturists, grain-dealers 
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merchants, Brahmins, clerks, etc., must keep going their 
various activities pertaining to their respective positions in 
life, with the intention of dedicating them to the Paramesvara, 
and thereby carry out the maintenance and uplift of the world, 
in the same way as Arjuna ; and the SUMMARY of ail this 
advice is that when every one in this way sticks to whatever 
profession or position in life is his by birth, with a desireless 
frame of mind, he, the doer, does not thereby commit any sin ; 
that all Actions are essentially the same; that the fault, if 
any, lies in the Reason of the doer, and not in the Action 
{Karma); and that, when a man performs all Actions after 
eQuabilising his Reason, he thereby only performs the worship 
of the Paramesvara, and, not having committed any sin, 
ultimately attains Release. But, those persons, who have made 
a firm determination not to enter the deep waters of the 
consideration of the Atman and the Hon-Atman by 
txangressing the borders of the perishable and visible universe, 
oecause it is improper to do so, (especially, in these modern 
days), give up the high level of man’s highest ideal of 
Realising the identity of the Brahman and the Atman, and 
start the exposition of their philosophy of Ethics with the 
inconstant, if visible, Materialistic principles of ‘ the benefit of 
mankind’, or ‘ the benefit af all created things But just as 
one cannot say that a tree has become a different tree, as a 
result of one’s having lopped off the top of it, so also does the 
philosophy of Ethics invented by Materialistic philosophers 
not become a new philosophy, merely because it is headless or 
incomplete. Even in our India, Saihkhya philosophers, who 
do not admit the identity of the Brahman and the Atman, and 
who look upon each Purusa (Spirit) as a separate entity, have 
fixed the characteristics of the three constituents, 
and tamas, after considering which of those constituents is 
responsible for the maintenance of the world, and which, for 
the destruction ofthe world; and they have maintained that 
it is the duty of every man to reach the highest state of the 
^attvika constituent, and that by doing so, one attains the state 

of the Trigunatita (beyond the three constituents), and acquires 

Release ; and the same import has been conveyed, with a alight 
difference, in the seventeenth and the eighteenth chapters of 
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ihe Gita., ' ' Whetlier you. call it: the ^Mgliest development of 

“the 'constituent ’ or, you call it the ‘highest expansion of 

■•philanthropy,^ or, humanness: ’ in 'Materialistic terminology, it 
is just the same. Not only have' all 'these Materialistic 
principles been fully enunciated both in, the M'ahabharata and 
in the Gita, but it is clearly stated in the Mahabharata, that if 
one considers the worldly or the external use of rules of Right 
and Wrong (dkarmadharma)^ one sees that these moral rules are 
for the good of all created beings, that is, for universal good. 
But, instead of somehow or other getting rid of the matter like 
Materialistic philosophers, by relying merely on the Perceptible, 
-andinduIgingJn verbosity because they have no faith in the 
Imperceptible, although they realise that Materialistic 
principles are insufficient for philosophically distinguishing 
between the Duty and the Non-duty, the Blessed Lord has in the 
Gita taken the ladder of these principles right up to the funda- 
mental, imperceptible, and permanent Element at the root of 
the Body and Cosmos, and established a complete harmony 
between Release, Morality, and worldly life on the basis of 
philosophy ; and, therefore, it has been clearly stated in the 
beginning of the Anugita (Ma. Bha. Asva. 16. 12) that the 
principles, which have been enunciated for distinguishing 
between the Duty and the Non-duty, ultimately lead to 
Release. Those who are of the opinion that it is not necessary 
to harmonise the science of Release with Ethics, or Meta- 
physics with Morality, will not realise the importance of 
this exposition. But such people as are not indifferent 
about this matter, will certainly consider the argument in 
support of Karma-Yoga as superior to or more acceptable 
than the purely Materialistic exposition of the subject. As 
philosophy was not as highly developed metaphysically in 
any country in ancient times as in India, it . was not possible 
that such a Metaphysical exposition of Karma-Yoga ( Right 
.Action) should have been made in any country ; nor has it been 
so made. 

^ The book named, The H^ndu System of Moral Science written 
by Babu Kishorilal Sircar M, A., B. L., is of this kind> that is, it is 
based on the foundation of the three constituents, sattva^ rajas^ and 
tamas. 



I have considered in the eleventh chapter above the pros and* 
cons of the doctrine that, rather than abandoning Action some- 
time or other in this life, it is better to continue performing the- 
same Actions, desirelessly and for the public welfare, cf ; “karma- 
jyayoJvy akarmartaK' (i. e., “Action is superior to Inaction”— 
Trans.), which has been enunciated in the Gita, notwithstanding: 
that it accepts the position that worldly life is inconstant, and 
that there is more of unhappiness than happiness in such 
life(Gl. 9. 33). But, in comparing this Xarma-Yoga of the- 
Gits with the Western philosophy of Action, or our philosophy 
of Eenunciation with the Western philosophy of Abandonment- 
of Action (karma-tyaga), it is necessary to deal at greater length 
with this matter. The doctrine that Release cannot bo 
attained, unless one goes out of this painful and insipid worldly 
life, was first brought into the Vedic religion by the writers- 
of the Upanisads and the Samkhya philosophers. The prior 
Vedic religion was Energistic, that is to say, it dealt with 
ritualistic Action, But, if one considers religions other than 
the Vedic religion, it will be seen that mo.st of them had 
accepted the Path of Renunciation from the very commence- 
ment. For instance, the Jain and Buddhistic religions are 
both from the very beginning in favour of Renunciation ; and 
the preaching of Christ is also to the same effect. The 
original Christian religion has preached the same principle- 
as was preached by Buddha to his disciples, namely, 
abandon worldly life, live like an ascetic, and do not look at 
or speak with women” (Mahaparinibbana Sutta 5. 23). Whereas 
Christ preached ; “Thou shalt love thy neighbour as thyself” 
(Matthew 19. 19), St. Paul has preached “Whether there- 
fore, ye eat, or drink, or whatsoever ye do, do all 
to the glory of God” (l Cori. 10.31); and both these com- 
mandments are similar to the preaching of the Gita, that. 

^ performed by Self-Identification and 
with the idea of dedicating them to God (Gi. 6. 29 and 9 27) 
But from that it does not follow, that the Christian religion is- 

ultimate ideal 

of the Christian religion is. that man should attain immortality, 

tS TTf ’ maintained 

that that Ideal cannot be reached without giving up one’s 
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home, the original religion of Christ must be said to have been 
renunciatory. Not only did Christ himself remain unmarried 
till the end of his life, but when a young man came and said 
to Him : “I have from my youth up followed all such command- 
ments as ‘ Honour thy father and thy mother’, ‘Love thy 
neighbour as thyself ’ etc. ; what good thing shall I do, that I 
may have eternal life Christ gave him the plain answer : “ If 
thou wilt be perfect, go and sell that thou hast, and give to the 
poor, and thou shalt have treasure in heaven ; and come and 
follow me ” (Matthew, 19. 16-30 and Mark, 10. 31-31) ; and 
inamediately afterwards He turned to His disciples and said : 
“ It is easier for a camel to go through the eye of a needle, than 
for a rich man to enter into the kingdom of God ”. One may 
safely say that this is only a copy of the advice given by 
Yajnavalkya to Maitreyi that : “ amrtatvasya tu nasasti vittena ” 
(Br. 3. 4. 3), i.e., “ if you have money, you need not entertain 
any hope of obtaining immortality ”. Christ has nowhere 
preached what has been preached by the Gita, namely, that for 
obtaining immortality, it is not necessary to give up worldly 
life, and that it is enough if all Actions in such life are^ 
performed desirelessly. On the other hand, whereas Christ has 
preached that, as there is a permanent conflict between worldly 
wealth and God (of : “Ye cannot serve God and Mammon”, 
Matthew 6. 34), therefore, “ if any man come to me, and 
hate not his father, and mother, and wife and children,, 
and brethren, and sisters, yea, and his own life also,, 
he cannot be my disciple” (Luke 14. 36), St. Paul, the 
disciple of Christ has preached that : “It is good for a man 
not to touch a woman” (I. Cori. 7. 1). In the same way, I have 
shown above the similarity between the statement in the 
Brhadaranyakopanisad (Br. 4c.4:.%^) that/'kimprajaya kari^amo- 
yemm no 'yam atma 'yam lokah", (i. e., “as we see that the whole 
world is nothing but our Atman, why should we have any 
(other) generation?”; see p. 433, Vol. I sw^jra— Trans.), and 
the following words uttered by Christ: “Who is my mother ? 
and who * are my brethern ? For whosoever sh all do the will of 
’^THs is the standing advice of those who advocate the Path 
of Eennnciation. The words “M te Mnta kas te puirah,” (i. e. “what- 
is thy wife ? what is thy son ?”--Trans.) uttered by Samkaraoarya 
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my Father, which is in heaven, the same is my brother, and 
•sister, and mother” (Matthew, 13. 46-50). It follows from 
these statements in the Bible itself, that the Christian religion, 
like the Jainism or Buddhism, originally advocated the 
giving up of worldly life, that is, supported Eenunciation ; 
and if one considers the ancient history of the Christian 
religion, it is seen that consistently with the preaching of the 
Lord Christ to his disciples that : “Provide neither gold, nor 
silver, nor brass, in your purses”, the earliest of Christian 
preachers used to live in a state of Eenunciation.'"' The 
practice of Christian preachers or of followers of Christ, of 
taking up the state of householders and leading a family life, 
is the result of the reform which came afterwards ; that was 
not the original Christian religion. Even in these days, people 
like Schopenhauer maintain that worldly life is full of pain, 
and on that account discardable ; and I have mentioned 
before that the question whether it was better to spend 
one s life in philosophical contemplation, or to spend 
it in diplomatic activity for public welfare, had arisen 
in^ Greece in ancient times. In short, this Western 
philosophy of the Abandonment of Action and our 
philosophy of Renunciation are to a g reat extent similar to 
are well known ; and there is a statement in the 
■of^Bnddha) by Asvaghosa (6. 45) that Buddha had said : “k-Ttham 
matuh hm sa mama” (i. e., «what am I to my mother, what is she 
to me ? — Trans.) 

^ See Paiilsen^s System of Ethics (Eng. trans) Book, Cliap, 2 
and 8; esp. pp. 89-97. “The new (Christian) converts seemed to 
renounce their family and country... their gloomy and austere 
aspect, their abhorrence of the common business and pleasures of 
life,^ and their frequent predictions of impending calamities 
inspired the pagans with the apprehension of some danger which 
would arise from the new sect”. Historian’s History of the World 
Yol. VI. p. 318. The German poet Goethe has, in his poem Faust 
said : Thou shalt renounce ; that is the eternal song which rings 
iu everyone’s ears ; which ' our whole life long, everv hour is 
hoarsely singing to us” {Faust. Part I Hues 1195-1198). I can 
quote many other authorities in support of the position that the 
OTiginal Onriatian religion was renunciatory. 


CX3NCLUSI0N 


695 


eacli other ; and one may . safely say that ■ the Western , method 
of supporting' that philosophy ■ is the' .same - as the ■''Eastern 
methods ■ 'But, aS' the reasons given' by Western' philosophers’ 
for proving that the Path of Action is better than' that ■■. of : 
Abandonment of Action ' are different from the reasons adduced 
in the Gita for following Energism, this difference must be-, 
mentioned here. The supporters of the Western Materialistic* 
Path of Action say, that we must look upon the greatest good 
of the greatest number or of all the beings in the world — that 
is, their Material happiness— as the highest ideal in this world,, 
and that it is the duty of everybody, while working for the 
happiness of everybody else, to also become engrossed in the 
same happiness ; and for supporting this position, many of the 
philosophers say, that there is more of happiness than of 
unhappiness in life. From this point of view, one has to say 
that the followers of the Western Path of Action are such as 
“take part in the worldly life in the hope of obtaining 
happiness”, and that those who follow the Western Path of 
Abandonment of Action are “ tired of worldly life ” ; and for 
this reason, they are respectively called ‘ Optimists ’ and. 

* Pessimists But the two paths mentioned in the Bhagavad- 
gita are different from these paths. By being induced to take- 
part in worldly life by the enticement of physical material 
pleasure, whether one’s own or of other people, the sattvika 
mental frame in the shape of Equability of Reason suffers to a 
certain extent at least. The Gita, therefore, says that (a) whether 
worldly life is productive of happiness or of unhappiness, 
if one cannot give up worldly affairs even if one wants to do> 
so, there is no sense in considering whether they produce 
happiness or unhappiness; that (b) whether there is happiness 
or unhappiness, one must consider it a great good fortune 
James Sully has in his book called Pessimism described the 
two paths of Optimists and Pessimists. Out of these ^ Optimist ^ 
means ^ enthusiastic \ and ^ Pessimist^ means ^ tired of life^; and’ 
I have mentioned in a previous note (see p. 420 supra)^ that these 
words are synonymous with the words ^Yoga^ and ‘Samkhya^ 
used in the Gita 5 and the same idea is explained above in detail. 
There is a third path who ^ desire to prevent unhappiness % and 
Sully has described this path as * Melliorism ^ 
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that one has got a human birth; and that (c) it is the duty of 
overy human being to (i) suffer whatever fate befalls him 
in the inevitable activity of this world of Action, without 
allowing his heart to be discouraged, and with an equable 
frame of mind, as described in the words, " duhkyem anudvigm- 
rmnah sukhem vigatahsprhdh” (Gl. 2. 56.), (i. e., “ with an 
undejeoted mind in the midst of unhappiness, and being free 
from desire in the midst of pleasures ’’—Trans.), and to 
<ii) go on performing life-long whatever portion of Action has 
fallen on one’s shoulders, for the maintenance of the world, 
according to one’s status in life, consistently with the iniuctions 
of the Sastras, and not for this purpose or that purpose, but 
desirelessly. In the times of the Gita, the arrangement of 
the four castes was in full swing; and that is why it is stated 
in the Gita that different social duties are allocated to different 
persons according to the arrangement of the four castes ; and 
it is shown in the eighteenth chapter how these differences 
arise according to the divisions of the constituents and of 
Karma (Gl. 18. 41—44). But, one must not, on that account 
draw the conclusion that the principles of Ethics enunciated’ 
in the Gita apply only to the arrangement of the four castes. 
The writer of the Mahabharata was fully alive to the fact 
that the compass of the principles of Ethics like, Non-Violence 
( aUmsa) etc., is not restricted to the four castes, and that these 
principles ordinarily apply to the whole of mankind. It is, 
therefore, clearly stated in the Bharata, that the maintenaifce of 
the Non-Aryans, who were outside the four castes who observed 
these principles, must be made by the king according to these 
general Ethical principles (San. 65. 12.-22); and instead of 
making the exposition of principles of Ethics depend on any 
particular arrangement of society, such as the arrangement of 
the four castes, the Gita has based it on universal Metaphysical 
philosophy. The chief conclusion of the Ethics of the Gita is, 
that one must perform all one’s duties according to the 
Sastras, desirelessly, and by Self-Identification; and this 
applies equally well to all persons in all countries. But 
although this universal principle of Ethics of a Self-Identify- 
ing vision and of Desireless Action is thus established, it is 
also necessary to give some explanation of how those Actions 
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to ivMcli lias to- be applied, fall to tbe lot of 

different persons in : f bis world.- Tbe arrangement of tbe four 
castes bas, tberefore, been mentioned in tbe Gita, as it was;: the 
most simple and natural illustration, wbioh' applied to the 
circumstances of that particular age; and the arrangement of 
-society in those days has been concisely explained in tbe Gita 
according to tbe division of 'constituents of Matter’ 

.and Action. But. this is not tbe principle idea of -the Gita ; and 
it must be borne in mind that the comprehensive doctrine of 
the Gita is that, even where this arrangement of four castes is 
not in vogue, or is not rigorously observed, a human being 
comes into existence to perform whatever duties come to Ms 
.share, for the maintenance of society, according to the arrange- 
ment of society which may then be in vogue, as duties, 
desirelessly, courageously, and enthusiastically, for the public 
good, and not for the enjoyment of pleasure ; and the opinion 
advanced by some that the Ethics expounded in the Gita is 
based on the arrangement of the four castes is not correct. 
The Gita says that whether the society is a Hindu society or 
.a non-Hindu society, whether it is an ancient society or a 
modern society, whether it is an Eastern society or a Western 
.society, if the arrangement of the four castes applies to that 
.society, then according to that arrangement, and if it does not 
.apply, then according to any other arrangement of society 
which may be applicable to it, that duty which has fallen on 
one’s shoulders or which, being possible, may have been taken 
up by one as a duty, of one’s own choice, becomes a moral 
duty ; and giving up these moral duties, and, on the spur of the 
moment, taking up that which is proper for some one else, on 
.some pretext or other, is wrong from the point of view of 
Morality, as also from the point of view of public good. This 
.Is what is meant by the statement in the Gita: '' svadharme 
mdhanam ireijdh paradharmo bhayavahdh*" (Gi. 3. 35), i. e., “even 
if one has to die in the performance of those duties which are 
.one’s own, that is meritorious ; but, taking up the duties 
{dharma) of another person is dangerous” ; and, it is well-known 
in the Maharashtra that Eama Shastribuva said to the elder 
Madhavrao Peshva, who was a Brahmin by caste, and who 
Jiad taken up the career of a soldier having regard to the 
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circumstances prevailing at the time, that : “by your not 
wasting time in prayer and worship, but spending it for 
protecting society by taking up the career of a soldier, you 
will acquire happiness in this life and in the next ”. The 
chief object of the Gita is not to show what would be the 
proper arrangement for the maintenance of society. The 
summary of the Gita religion is that, whatever the arrange- 
ment of society may be, one should enthusiastically perform 
all the duties which have come to one’s share, according to 
one’s status in life, and acquire the benefit of the Atman in the 
shape of the happiness of all created things. It is true that 
the Actions, which the Sthitaprajna of the Gita performs by 
way of duties, are naturally productive of public good. But, 
the Sthitaprajna of the Gita does not entertain the egotistical 
feeling that T’ am by ‘MY’ actions causing public good; and, 
as Equability of Reason has become an inherent nature with 
him, all the Actions which are performed by him, purely as 
duties, according to whatever arrangement of society may be 
in vogue at any particular time, are naturally productive of 
public good. The modern Western moral philosopher, on the 
other hand considers worldly life as an embodiment of happi- 
ness, and bespeaks the performance of Actions which produce 
public good in order to enable everybody to obtain this happiness 
of worldly life : this is the important difference between the 
Karma-Yoga of the Gita and the Western Materialistic Path 
of Action. 

Nevertheless, it is not that all modern Western philo- 
sophers subscribing to the Path of Action, consider worldly 
life as productive of happiness. There is also a class of 
Karma-Yogins in the West like Schopenhauer, who, while 
admitting that worldly life is principally full of unhappiness, 
maintain, that one should not give up worldly life, but should 
t^ as much as possible to reduce the unhappiness of others, 
since it is the duty of a wise man to reduce this general 
unhappiness^ as much as possible; or who desire ‘to reduce 
unhappiness . And there is a great deal of similarity between' 
this path and the Karma-Yoga of the Gita. Where it is 
stated in the MahabhSrata that : “sukJiMd bahutaram duhkhani- 
jivite nafra samscmV’, 1 e., “in worldly life, unhappiness- 
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is proportionately greater than happiness ”, it is also stated 
by Mann to Brhaspati and by NSrada to Suka that 


m jampadikam duhkham ekah socitum arhafi i 
asocan pratikurvlta yadi pasyed upakramam ii 

(San. 205. 5 and 330, 15), 

that is, “it is not proper to lament about that unhappiness 
which is universal; instead of lamenting about the matter^ 
one ( the Jnanin ) should use such means as occur to him 
for obviating that unhappiness”. From this it becomes quite 
clear, that even the writer of the MahabhSrata had accepted 
the doctrine that, although worldly life is full of unhappiness> 
the wise man should busy himself with reducing such 
universal unhappiness. But, this is not what the Gita is 
trying to preach, There must still be a considerable amount 
of improvement in the Western Karma-Yoga which attempts 
to reduce unhappiness, before it can come to the level of 
the Karma-Yoga in the Gita, which gives greater importance 
to the happiness resulting from Self-Identification, than to- 
mere Material happiness, and which preaches that all worldly 
affairs should be carried on, while experiencing this happiness 
born of Self-Identification, merely because they are duties, 
and without entertaining the rdjasa pride that, “‘I’ (the doer) 
am performing Action with the idea of reducing the unhappi- 
ness of others”. Western philosophers are always more or 
less engulfed in the idea that Material happiness, whether of 
oneself or of others, is the true highest ideal of man in this 
world — whether that ideal is reached by increasing the means 
of happiness or by reducing unhappiness— it is not possible to 
find in their philosophy, the desireless Karma-Yoga of the 
Gita, which looks upon worldly life as inevitable, although it 
might be productive of unhappiness, and preaches Action for 
universal good {loka-samgrdha ). It is true that all these 

persons follow the Path of Action; but it is easy to see the 
difference between the two, even from the point of view of 
Pure Morality, namely, that the Western Energism desires 
happiness or desires the obviation of unhappiness, that is to 
say, in either case, dedres something, and is sakama (based on 
Desire), whereas the Karma-Yoga of the Gita is always 
11—12 
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indifferent about the Fruit of Action— or, if the same meaning 
is conveyed in other words, the Karma»Yoga of the Gita is 
mttmka and the Karma-Yoga of the^ West is mjma ( Gt 18. 
23 and 24), 

, The Energistic path,- or the Path of - Karma-Yoga based on 
Spiritual ■ Knowledge, of continually performing all worldly 
affairs as pure duties with . the idea of dedicating them^ to the 
Paramesvara, and thereby making a sacrifice to, or worshipping 
lifelong, the Paramesvara, which has been preached ' by ' the 
Gita, is known as the ‘ Bhagavata religion The essence of 
this path is contained in the words : sve sve karmany ahJiirat-ah^ 
mmdddhim lahhate narah^' (Gl. 18. 45). This doctrine has been 
propounded in the Vana-parva in the story of the Brahmin 
and the hunter ( Vana. 208 ), and in the Santi-parva in the 
conversation between the merchant Tuladhara and JEjali 
{San. 261) in the Mahabharata, and even in the Manu-Smrti, 
after the enunciation of the path to be followed by ascetics, it 
is stated that this Karma-Yoga of the Vedantist ascetic (veda- 
mmnyasika) should also be followed, and that it will lead to 
Release ( Manu* 6. 96, 97 ). It becomes clear from the word 
^ veda-samnyasika * ( Vedantist ascetic ), as also from the 
descriptions to be found in the Veda-Saihhitas and in the 
Brahmanas, that this path had been in vogue in our India 
from times immemorial. Kay, if it were otherwise, our country 
would never have reached that prosperity, which it had ; for, 
it is clear that in any country whatsoever, the persons who 
wield the destinies of the country must be supporters of the 
Path of Action. But the important point of our Karma-Yoga 
is that even such nation-builders must, without giving up the 
Knowledge of the Brahman, keep Action inter-linked with it ; 
and, as has been stated above, this path came to be called the 
“ Bhagavata religion, ’ because the Blessed Lord Bhagavan 
enunciated this path logically, and emphasised it, and gave it 
wide circulation. On the other hand, it becomes quite clear 
from the TJpanisads that some Jnanins were inherently 
inclined from the very beginning towards the Path of 
Samnyasa ; or at any rate, that after going through the state of 
a. house-holder in the beginning, they, towards the end of their 
lives, used to conceive the desire of taking up Asceticism, 
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■whether they actually took it up or not. Therefore, it cannot 
also be said that the Path of Renunciation (somng/asas) was 
something new. But, there is no doubt that, although both 
these paths were in this way in vogue in India since ancient 
times, on account of diversity of human nature, yet, in the 
times of the Vedas, the path of Ritualistic Action of the 
Mimamsa school was more in favour ; and that in the times of 
the Kauravas and the Pandavas, the Karma-Yoga had to a 
great extent put the Path of Renunciation into shade. 
Because, our religious treatises have clearly said that in the 
Kali-yuga, that is, after the date of the Kauravas and the 
Pandavas, the Path of Renunciation was prohibited ; and in 
as much as every religion is a sign of whatever is 

■customary at that time, according to the rule, “acaraprabhavo 
■dkarrmh" (i. e., “Morality springs from custom” — Trans.), (Ma. 
Bha. Anu. 149, 137 ; Manu. 1. 108), it is quite clear that the 
Path of Renunciation fsamySsa) must have lost ground as a 
custom long before the writers of the religious Sastras enun- 
ciated this prohibitory rule *. The question now naturally 
arises as to why this Karma-Yoga based on Spiritual Know- 
ledge, which was at one time in full swing, started its 
■decadence, if it was in this way predominant in the beginning 
and matters had come to the stage of considering the Path of 
Renunciation as objectionable in the Kali-yuga ; and why the 
opinion has gained ground even in the Path of Devotion, that 
dhe Path of Renunciation alone was superior. Some persons 
say that this difference was brought about by the fhst 
.'Samkaracarya. But if one considers history, it will be seen 
■that this idea is not correct. As has been stated by me 
already in the first chapter, the teachings of the school of 
Samkaracarya fall into two divisions, (1) Knowledge or 
Realisation of Non-Duality based on the doctrine of Maya 
(Illusion), and (2) the Path of the Renunciation of Action. 
Out of these two, although the Upanisads have advocated 
Renunciation along with the Realisation of the Non-Dual 
Brahman, yet, as this inter-relation between the two is not of 
a permanent nature, it does not follow from the acceptance of 

* See the quotations given above in the foot-note to p. 476, 
Vol. I of this book. 
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tM . Non-Dualistic - VedM^ that one must alsO' aecept the^ 
■ ■ doctrine of , Renunciation. For , instance^ ■ not only were- 
. Janaka^ and others, who had. fully learnt the Hon-Dualistie 
Yedanta from Yajnavalkya and. others,, followers of the Path 
of Action, but even the Gita has advocated , the Path of Action 
based on Spiritual Knowledge, instead of advocating, the Path'^ 
of Renunciation, although it has adopted the doctrine/ of the- 
Realisation of the 'Non-Dual Brahman from the Upanisads.- 
Therefore, it must be first borne in mind that the accusation 
against the School of Samkaracarya that it encouraged 
Renunciation, does not apply to the Non-Dualistio basis of 
that cult, but may probabely be ranged against the doctrine of 
Renunciation included in the cult. Although this Path of 
Renunciation was not something new which had been invented- 
by Sri Samkaracarya, yet, it is true that he removed the 
inferiority which had become attached to it, as it had been 
included among the things prohibited in the Kali-yuga. But, 
if the Path of Renunciation had not acquired favour with 
people before the date of Samkaracarya for some other reason,, 
it is doubtful whether his advocacy of Renunciation would^ 
have gained as much ground as it hid. Christ has said that 
when one cheek has been slapped, one should proffer the other- 
cheek also for being slapped (Luke. 6. 29). But if one considers = 
how many followers of this position are to be found among: 
the European kingdoms, it will be seen that something does- 
not come into vogue merely because a religious preacher has 
praised it, but that there are at first some other substantial 
reasons why the minds of people are attracted towards it, and. 
why there is thereafter a change in the public customs, and ai 
sympathetic change in the religious rules. This is what is 
meant by the saying in the Smrtis that ‘Custom is the root of 
law or religion*. Schopenhauer sponsored the Path of Renun- 
ciation in Germany in the last century ; but we find that that 
seed has not even yet taken root in that country; and Nietzsche 
has found greater favour there than Schopenhauer ; and even 
if we turn to India, we find that although the Path of 
Saihnyasa was already in vogue in the times of the Vedas long, 
before Samkaracarya, it had never put the Karma-Yoga into- 
the shade. It is true that there are directions in the Smrtis 
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'that one should renounce the world towards the end of life. 
But they too have not done away with Action in^ the previous 
■stages of life ; and although the works of Samkaraearya 
advocate Abandonment of Action, yet, his own life bears 
testimony to the fact that he had no objection to Jiianins, or 
even Samnyasins, performing the Action of universal welfare 
according to their own qualifications, e. g., for establishing 
■Migion (Ve. Bu. Sam. Bha. 3. 3. 32). . If the teaching of 
.Samkaraearya based on the Smrtis had been responsible for the 
.predominance of the Path of Renunciation, Ramanujacarya, 
who belongs to the modern Bhagavata school, would have had 
no reason to give an inferior position to the Karma-Yoga in 
his commentary on the Gita, in the same way as Samkaraearya. 
But, if the Karma-Yoga, which had once been very powerful, 
has been put into shade even by the renunciatory Path of 
'Devotion included in the Bhagavata cult, one must say that 
there must have been some other reasons for its having thus 
lost ground, which apply equally to all countries or all cults. 
In my opinion the first and the most important of these 
reasons was the growth and the development of the Jain and 
fthe Buddhistic religions ; and as both these religions had 
opened the door of Renunciation to all the castes, the Path of 
Renunciation has gained ground even with the warrior 
iksatnya) class from the date when these two religions came 
into vogue. But although Buddha had in the beginning 
preached the inactive Path of Renunciation, yet, soon 
thereafter, there was a reform in the Buddhistic religion, 
•consistent with the Karma-Yoga of the Gita, by it being 
preached that Buddhistic ascetics should not remain in the 
■woods, in solitude, like rhinoceroses, but should continually 
^exert themselves for the propagation of religion and for public 
;good (See Appendices) ; and history proves to us that as a 
iresult of this reform, societies of energetic Buddhistic ascetics 
^reached Tibet in the North, Burma, China, and Japan in the 
East, Ceylon in the South, and Turkestan and the adjoining 
European countries like Greece, etc., in the West. The 
promulgators of the Jain and Buddhistic religions were born 
about 600 to 700 years before the Salivahana era, whereas 
:Sarnkaracarya was born about 600 year after that era. As the 
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eminence of the societies of Buddhistic ascetics,, working io 
the propagation of religion, was before the public eyes in the 
intervening period, there arose a kind of liking or respect for 
the life of an ascetic in the public mind, long before 
Samkaracarya was born ; and although Sarhkaracarya had 
refuted the Jain and the Buddhistic doctrines, yet, he gave a 
Vedic turn to the respect which reigned in the public mind for. 
the life of an ascetic, and brought into existence Vedic ascetics 
for the establishment of the Vedic religion, instead of the 
Buddhistic religion, who were as active and energetic asViie 
Buddhist ascetics. It is true that these (Vedic) Sarhnyasins 
led the lives of celibates, and used to wear clothes and carry 
a staff, which were the emblems of Renunciation; yet, they,, 
like their spiritual preceptor, continued the work of establish- 
ing the Vedic religion. Seeing in this way, that Sarhkaracarya. 
had established an institution similar to the Buddhist societies 
of ascetics, a doubt may even at that time have arisen as to 
whether there was any difference between the teachings of 
Srimat Samkaracarya and the Buddhistic teachings ; and 
possibly Sarhkaracarya has on that account said in his 
commentary on the Ohandogyopanisad that : “Buddhistic and 
Sarhkhya asceticism is outside the purview of the Vedas and 
false; and as the Path of Renunciation enunciated by me is 
consistent with the Vedic religion, it is true” (Ohan. Sarii. Bha. 2., 
33. 1), in order to clear that doubt. Whatever may be the case, 
there is no doubt that Asceticism was first introduced in the 
Kaliyuga by the Buddhist and Jain teachers. It is, however, 
quite clear from history that even the Buddhist ascetics later on. 
performed Action for spreading religion or for public good and 
that the societies of Vedic ascetics, brought into existence by 
Samkaracarya for defeating the Buddhistic ascetics, also 
did not abandon Action altogether, but re-established the Vedic, 
religion by their activities. But soon after that, our country 
began to be invaded by Mahomedans ; and as the Ksatriya. 
rulers, who were maintaining and protecting the country by 
their prowess against foreign invasions, and also simul- 
taneously, the prowess of our country, began to die out during, 
the Mahomedan r4giim, the original one-sided opinion that the 
path of sitting idle, taking the name of God ( saying ‘ Hari 
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' Hari’) was the only proper way out of the two paths of 
Renunciation and Energism, must have become more and more 
acceptable to people for leading their worldly lives, as 
more in keeping with the particular external circumstances 
then prevailing. That state of things did not prevail before, 
is apparent from the following stanza adopted in the Sudra 
Kamalakara from Visnu-Purana namely:— 

apahaya nijam karma krsya kr$p>eti vadinah 1 

te haver dvesinah papah dhm^martham janma yad dhareh 

that is, “those who give up the duties which are theirs (accord- 
ing to their religion) and (simply) sit saying ‘Hari’, ‘Hari/, are 
really enemies of Hari, and sinners; because, even Hari has 
taken birth for protecting religion”. Really speaking, such 
persons do not belong either to the fold of Sarhnyasins or of 
Karma-Yogins ; because, they do not give up worldly aifairs as 
a result of Spiritual Knowledge and intense apathy towards 
the world, as is done by Saihnyasins ; nor do they desirelessly 
perform the duties which have fallen on them as a result of 
the injunctions of the Sastras like Karma-Yogins, while they 
take part in worldly affairs. Therefore, these nominal 
Samnyasins must be classified under a third category, which 
has not been mentioned in the Gita. When people acquire 
this neutral mentality from any cause whatsoever, Religion 
cannot but ultimately be destroyed. This very state of things 
was responsible for the Parsi religion being thrown out of 
Iran, and the Vedic religion in India was also on the point of 
being '^samulam ca unasyati*" (i. e., “destroyed root and branch” 
— Trans.) for the same reason ; but the recrudescence of the 
Bhagavata religion enunciated in the Gita along with 
Vedanta after the fall of Buddhism, prevented this evil 
consequence from’ manifesting itself in our country. A few 
years before the Hindu dynasty of Daulatabad was destroyed 
by Mahomedans, Jnane^wara Maharaj, by our good fortune, 
gave “ a native clothing ” to the Bhagavadgita, and brought 

^ I have not come across this stanza in the edition of the 
Vispu-Purana published in Bombay. Yet, as it has been adopted 
by an honest writer like Kamalakara Bhatfea, I cannot say that it 
is without authority. 
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about an over-flow of tbe knowledge of the Brabman ” ■ pro- 
pounded by tbe Gita into the Maharasktriy a ■ provinces ; and 
about' the same time, other saints were preaching the Path of 
Devotion mentioned in the Gita, in other provinces* As the 
illustrious teaching of the Gita, which looked equably towards 
Mahomedans, Brahmins, and people of lower castes etc., and 
which was based on ■Enowledge, was being preached on all 
sides simultaneously, although in the shape of Devotion 
combined with Renunciation, not only was the danger of the 
Hindu religion being totally obliterated averted, but it began 
to gain some kind of influence on the bigoted Mahomedan reli- 
gion, and to enter Mahomedan saints like Eabira and others ; 
and about the same time, Shahzada Dara, the elder brother of 
Aurangazeb, got the Upanisads translated into Urdu under his 
own supervision. If the Vedic Path of Devotion had been based 
on the pure ritualistic basis of Religious Faith, without being 
connected with Spiritual Knowledge, it is doubtful whether it 
would have retained this strength. But as this modern revival 
of the Bhagavata religion took place during the Mahomedan 
regime, it also was more or less devotional, that is, one-sided ; 
and the Karma-Yoga of the original Bhagavata religion, which 
had once lost its independent importance, did not regain it ; 
and the saints, philosophers and preceptors of this period 
began to say that Karma-Yoga was only a part of the 
Path of Devotion, instead of saying that it was a part of or a 
means in the Path of Renunciation. I think that the only 
exception to this then prevalent opinion is the works of Sri 
Samartha Ramadasa Svami ; and any one who wishes to see 
the true glory of the Path of Action, in pure and inspired 
Marathi language, must study the Dasabodha of Sri Samartha 
Ramadasa, and especially the latter portion of it. Sivaji 
Maharaj was blessed by the advice of Sri Samartha Ramadasa; 
and later on, when the necessity of explaining the elements 
of the Karma-Yoga was being felt in the time of the 
Marathas, prose translations were made of the Mahabharata, 
and not of the Sandilya-Sutras or of the commentary of the 
Brahma-Sutras, and they began to be studied in the form of 
bakhars These translations are still kept in the library at 
Tanjore. If this course had been carried on further without 
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interraption, one-sided commentaries on the Gita would 
have been left in the back-ground, and the fact that the 
‘ essence of Ethics and Morality in the Mahabharata has been 
described in the Karma-Yoga of the Gita, would certainly 
have been realised by people. But, by our misfortune, this 
revival of the Karma-Yoga was not long-lived. 

This, however, is not the place to describe the religious 
history of India. My readers will have realised from the 
brief and succinct statement made above, that the religion 
propounded in the Gita contains some sort of life, brilliance, 
and power ; and that this power was not lost in spite of the 
fact, that there was an intermediate fortuitous revival of the 
Saihnyasa religion. The root meaning of the word ‘ dharma * 
(morality) is dhdrandt dharmah^' (i.e., “Morality is that 
which upholds” — Trans.); and it ordinarily falls into the 
two divisions, (1) ‘ dealing with life after death ’ 
and (2) ‘ dealing with worldly life ’ (vyavaharika), or (1) the 
philosophy of Release (moksa-dharma), and (2) Ethics (niti-- 
dharma), as has been stated by me in the third chapter. 
Whether you take the Vedic religion, or Buddhism, or the 
' Christian religion, the principal object of each of them is that 
the world should be maintained and that man should 
ultimately attain Release ; and therefore, each of these 
religions deals to some extent or other with worldly notions of 
Right and Wrong, simultaneously with the philosophy of 
Release. Nay, we may even say that in ancient times, no 
difference used to be made between the philosophy of Release 
. and worldly Morality ; because, every one then fully believed 
that in order to obtain a proper state after death, one’s conduct 
in this world must also be pure. Not only was it so, but 
.people used to believe that there is one and the same founda- 
tion for happiness after death as for happiness during life. 
But, as a result of the growth of the Material sciences, this 
belief has now lost ground in the Western countries, and 
. people have begun (i) to consider whether Morality, that isi 
those rules by which the world is maintained, can or cannot be 
based on something other than the philosophy of Release, and 
(ii) to base Sociology on a Materialistic, that is to say, a 
' visible or perceptible foundation. But, how will all the needs of 
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human beings be satisfied by that which is only perceptible ? 
Even the class-denoting words, ‘ tree ' man ^ etc., carry an- 
imperceptible idea. It is true that ■ a ' mango-tree or a rose-tree 
are specific objects- which are visible ; but the common noun. 
® tree ' does not specify any visible or perceptible , object 5 and 
all our activities are of the same nature. ■■ ' From this it follows,, 
that in order that the idea of the Imperceptible should come 
into the mind, it is necessary to have some percetible object 
before the eyes. But, it is equally true that the Percetible is not 
the final stage, and that we cannot take a single step forward 
or complete even a single sentence without the support of 
the Impercetible. Therefore, if one abandons the imperceptible, 
idea of the Parabrahman in the shape of the Identity of the 
Atman in all created beings, which is taken as a foundation 
for Ethics from the point of view of Metaphysics, it still, 
becomes necessary to worship as a God, ‘‘the whole of 
mankind,” which is a non-visibie, that is, an imperceptible 
thing; and even ninety-nine per cent Materialistic philosophers, 
have now begun to earnestly preach that we should include in 
mankind all the past and future generations, in order to satisfy 
the natural desire of human beings for immortality ; and that 
worshipping wholly, solely, and lovingly this magnified God,. 
or spending one’s whole life in the service of it (mankind), or 
sacrificing one’s selfish interests for it, is the highest duty of 
every body in this world. This is the summary of the doctrines 
preached by the French philosopher Comte, and this religion has 
been given by him the pretty name of “Eeligion of the entire 
mankind” or shortly “Religion of Humanity”. The same is 
the case with the modern German philosopher Nietzsche. This 
philosopher has, in the nineteenth century of the Christian era, 
definitely proclaimed that “God is dead”; and he says that 
Metaphysics is all bosh. Nevertheless, after admitting the 
doctrines of Causality and of Re-incariiation from the 
Materialistic point of view, he has admitted in all his books,. 

^ Comte bas named Ms doctrine the Religion of Humanity^^ ; 
and the whole of it has been expounded in his work A System of 
Positive Polity (Eng. trans. in four volumes). This book contains a 
very clever discussion of the question how society can be established, 
and maintained even from the purely Materialistic point of view« 
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that performing snoh action as can be again performed by ns- ■ 
birth after birth, and having such an arrangement of society as> 
will lead to the creation in future of such a human animal as-' 
has all its mental faculties fully developed, and in a state 
of complete perfection, is the duty and the highest ideal 
of man in this w orld. From this it will be seen, that even 
those, who do not admit the science of Metaphysics, have tO‘ 
take something or other as 'the highest ideal in dealing with 
the question of Morality and Immorality, and that such ideal 
is in one way ‘imperceptible’ (avyaUa), Because, whether you 
ask people to worship the magnified deity in the shape of the 
‘whole of mankind’, and to thereby bring about the benefit, 
of the entire human kind, or you ask people to perform Action 
in such a way that at some time or other in the future a. 
human being will he created which is in the most completely 
perfect state, both these ideals of the Materialistic moralists- 
are Invisible or imperceptible to the eyes of those for whom, 
this preaching is intended. Although this preaching of Comte 
and Nietzsche may be contrary to a purely Intuitionist 
devotional religion like Christianity, which is devoid of 
philosophy, yet, all the above-mentioned Materialistic 
ideals can without any difficulty be included in the highest 
ideals of the science of Morality and Immorality, or of Ethics,, 
based on the foundation of (i) the ideal of the Realisation of 
the identity of the Atman in all created beings, or of (ii) the 
state of perfection of the Karma-Yogin Sthitaprajna (one 
whose Reason has been steadied by the practice of Karma-Yoga) 
and therefore, one need not entertain the fear that this- 
Materialistic philosophy will ever give a set-back to the 
Vedic religion, which is replete with the Knowledge of 
the Absolute Self. If it is necessary to look upon the highest 
ideal as imperceptible, why should it be restricted to* 
^mankind’?; and even if the ‘State of Perfection’ is to be 
considered as the highest ideal, how is that ideal better- 
than the Materialistic ideal which is common both to man 
and animal ? These are the questions which now face us ; and 
when one attempts to answer these questions, one ha& 
ultimately to take shelter in the one, indescribable, highest 
Element, which is the foundation of the entire moveable and 
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immoveable creation from tbe Metaphysical point of view. The 
Material sciences have had an unprecedented growth in modern 
times, and our knowledge of the visible world is a hundred 
times more extensive than before; and that Eastern nation which 
will fail to acquire the knowledge of those sciences, following 
the principle of measure for measure’, will undoubtedly fail 
to resist the onslaught of new civilised Western countries. 
But, however much the Material' sciences may grow, the 
inherent tendency of the human mind to try to understand the 
Root Cause of the universe, will never be fully satisfied by 
Materialistic explanations. The knowledge of the perceptible 
world by itself does not account for everything ; and even 
-evolutionists like Spencer frankly admit that there must be 
:some imperceptible Substance at the root of the Name-d and 
Form-ed visible world. But, they say that as it is impossible 
'to understand the characteristic features of this permanent 
and eternal Substance, no science can be based on the 
foundation of such a Substance. The German philosopher Kant 
-also admits the incognoscibility of the imperceptible Substance 
at the root of the creation ; yet, he is of opinion that the 
.science of Ethics must be based on this incognoscible 
Substance. Schopenhauer goes further, and maintains that 
this imperceptible Substance is of the nature of Desire, and 
the English Moralist Green maintains that this Substance at 
rthe root of the creation has been partially incarnated in the 
human body in the shape of the Atman ; and as for the Gita, 
it clearly says that, ''martudvaniso jivaloke jlvahhufah sanatanah" 
-(Gl. 15. 7). (i. e., “parts of My eternal essence take the form of 
Life, in the world of Life (the world of Action)’’ — Trans.). The 
writers of the Upanisads say that this imperceptible Substance 
.at the root of the universe, is permanent, one, immortal, 
independent, and of the form of the Atman, and that nothing 
more can be said about it ; and it is doubtful whether human 
'knowledge will ever go beyond this conclusion ; because, as 
'the imperceptible Substance at the root of the world is invisible 
ito the organs, that is, necessarily quality less, this quality less 
Substance cannot be described by any words which denote a 
.quality, or an object, or an Action ; and that is why it is called 
".ajneya ’ (unknowable). But though this knowledge, which we 
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acquire ;of/ tlie imperceptible - World-SubstaBoe, cannot be^ des- 
cribed toa greater extent in words, and though it may be small to ■- 
all appearances, yet, as it is the sum : and ; substance of all ' 
human knowledge, the exposition of worldly Ethics must be 
made by reference to it; and it will be apparent from the 
exposition made in the Gita that there cannot ■ be , the slightest • 
difficulty in the way of doing so properly* In order to properly 
understand how the thousands of activities in the world should, 
be carried on— for instance, how commerce should be carried-, 
on, how wars should be fought out, what medicine should be 
given to a sick person and in what circumstanos, or how one 
should measure the distances of the Sun and the Moon etc.— one ■ 
will always need the knowledge of the Name-d and Form-ed 
visible world ; and in order to carry on this worldly activity 
more and more skilfully, one must undoubtedly study the 
Material sciences deeper and deeper. But that is not the 
subject-matter of the Gita. The chief object of the Gita is tO’ 
explain which is the most excellent state of man from the 
Metaphysical point of view, and to decide the fundamental 
principles of Ethics as regards the Doable and the Not-Doable 
on that basis, I have shown in the previous chapters that 
(i) although the Materialistic view is indifferent about Eelease 
which is the Metaphysical ideal, yet, that view is insufficient 
even for definitely deciding the elementary principles of 
Ethics; that (ii) that point of view cannot satisfactorily 
answer the moot questions of Freedom of Will, or the per- 
manence of ethical principles, or the inherent desire in the 
human mind to attain immortality; and that (iii) one has- 
ultimately to necessarily enter into the question of the Atman 
and the Non-Atman, But the province of Metaphysics does 
not end there. And it must be borne in mind that the 
Materialistic theory of Happiness does not explain what the 
most perfect state of a human being is, as satisfactorily as it 
is explained by the science of Metaphysics, since the funda- 
mental basis of Eighteous Action (sadacarana) the change, , 
which takes place in the character or the nature of a man, as a 
result of the particular Peace {santi) which is acquired by the ^ 
human Atman by the continual worship and direct Eealisation 
of that Immortal Substance which is at the root of the world. . 
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Because, pure bodily pleasures are the ideal only of animals, 

and they can never fully satisfy the intelligence of an 
intelligent human being ; and, it has already been fully 
explained in previous chapters, that Happiness and Unhappi- 
ness are transient, and that Duty is permanent. Looking at 
the matter from this point of view, it will be seen that (i) this 
most advanced religion of the Gita will never be found 
inferior to the purely Materialistic philosophy, which considers 
human actions from the point of view that man is only a 
superior kind of animal, since the religion relating to the life 
after death and the Ethics preached in the Gita, have both been 
explained with reference to the permanent and immortal 
World-Substance; that (ii) this our Gita religion is a 
permanent, undauntable religion; and that (iii) the Blessed 
Lord has not left the necessity for Hindus to rely on any other 
book, or religion, or opinion in this matter. Nay, the words 
'‘abhayani vai prapto’s^’ , i.e., “ Now, you have nothing to fear 
{Br. 4. 2. 4), which were addressed by Yajnavalkya to Janaka, 
after the entire Knowledge of the Brahman had been explained 
to him (Janaka), may literally and in several meanings, be 
applied to the religion of the Gita. 

The religion of the Gita, which is a combination of 
■Spiritual Knowledge, Devotion, and Action, which is in all 
respects undauntable and comprehensive, and is further 
perfectly equable, that is, which does not maintain any 
■distinction between classes, castes, countries, or any other 
distinction, but gives Eelease to everyone in the same 
measure, and at the same time shows proper forbrearance 
towards other religions, is thus seen to be the sweetest and 
immortal fruit of the tree of the Vedio Eeligion. In the Vedic 
Eeligion, higher importance was given in the beginning 
principally to the sacrifice of wealth or of animals, that is 
to say, principally to Action in the shape of ritual; but, 
when the Knowledge expounded in the Upanisads taught 
later on that this ritualistic religion of the Srutis was 
inferior, Saihkhya philosophy came into existence out of 
it. But as this Knowledge was unintelligible to 
■ordinary people, and as it was specially inclined towards 
Abandonment of Action, it was not possible for ordinary people 
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io be, satisfied merely by the religion of the Upanisads^ or by 
the 'iinification of the Upanisads and the Samkhya ■ philoso- 
phy in the Smrtis. Therefore, the Gita religion' fuses 
■ 'Knowledge of the Brahman contained in the Upanisads, which 
:is cognoscible only to the Intelligence, with the *king of 
mysticisms’ (raja-gukyaj of the worship of the Perceptible 
which is accessible to Love, and consistently with the ancient 
-tradition of ritualistic religion, it proclaims to ererybody, 
^though nominally to Arjuna, that, ‘"perform lifelong your 
several worldly duties according to your respective positions in 
life, desirelessly, for the universal good, with a Self -Identifying 
vision, and enthusiastically, and thereby perpetually worship 
the deity in the shape of the Paramatman (the Highest Atman), 
Which is Eternal, and Which uniformly pervades the Body of 
all created things as also the Cosmos ; because, therein lies 
your happiness in this world and in the next”; and on that 
■account, the mutual conflict between Actioiij Spiritual 
Knowledge (Jnana), and Love (Devotion) is done away with, 
and the single Gita religion, w^hich preaches that the whole 
of one’s life should be turned into a Sacrifice (Yajna), contains 
'the essence of the entire Vedic religion. When hundreds of 
-energetic noble souls and active persons were busy with the 
benefit of all created things, because they looked upon that as 
their duty, as a result of their having Eealised this eternal 
religion, this country was blessed with the favour of the 
Earame^vara, and reached the height not only of Knowledge 
%ut also of prosperity ; and it need not be said in so many 
words, that when this ancient religion, which is beneficial 
in this life and in the next, lost following in our country, it 
(our country) reached its present fallen state. I, therefore, 
now pray to the Paramesvara, at the end of this book, that 
-there should come to birth again in this our country such 
noble and pure men as will worship the Paramesvara according 
to this equable and brilliant religion of the Gita, which 
harmonises Devotion, Spiritual Knowledge, and Energism ; and 
I end this Exposition of the Mystic Import (rahasya) of the 
Gita by addressing to my readers the following hymn, with a 
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prayer that if there is any omission or excess in this bookr- 
they should rectify such mistakes with an Equable wision 

samanl va akutih sarriana hrdayani mh I 
samana7n astu vo rmno yatha vah susahasati i 

yatha vah susahasati ti 

OM-TAT-SAT-BRAHMARPANAM-ASTU , , 

that is, 

( OM-TAT-SAT ; thiS' is dedicated to the Brahman. ) ' 


^ This hymn has come at the end of the Bg-Veda Samhiti, 
This is a speech addressed to people assembled in a sacrificial panslal«. 
It means: <^May yonr opinions be uniform 5 may your hearts be 
uniform, may you all be of the same mind 5 thereby you will acquire 
the strength of unity ^asati^ is the Yedic form of ^asiP (i^ e., 
^may it be^ — Trans,). The words vah susahasati'^ have been 

expressed twice, in order to show that the book has come to an end. 





APPENDIX. 

(PARIS'ISTA-PRAKARANA) 

AN EXTEENAL EXAMINATION OF THE 
BHAGATAD-GITA. 

‘Umditva rsim chando daivatam yogam eva ca l 
yo^dhydpayej japed vapipapty an jay ate tu sahW * 

(SMBTI)/ / ^ ^ 

I liave in the previous chapters shown how Sr! Krsna 
induced Arjuna to fight, after having proved to him with the 
help of the Vedanta-Sastra that (i) the Karma-Yoga was more 
meritorious; that (ii) in the Karma-Yoga, Reason was the 
important factor ; that (iii) Release was obtained by performing 
Actions according to one’s own status in life with a Reason 
which had become Equable as a result of the Realisation of 
the Identity of the Brahman and the Atman or by the worship 
of the Paramesvara ; and that (iv) nothing else is necessary for 
obtaining Release, and that He did this in order to correct Ar juna, 
who, after having first visualised the actual form of the terrible 
destruction of the clan and of the community which was sure 
to arise on account of the Bharat! war, was on the point 
of renouncing his duties as a soldier, and taking up the life 
of an ascetic. When I have in this way defined the true 
■import of the Gita, it is easy to meet the objections, which 
have been raised, to the effect that * there is no reason to 
include the Gita in the Mahabharata etc., as a result 
■of the misunderstanding that the Gita is a book which deals 

^^That man wLo teaches or recites any incantation ( mantra ) 
without knowing the Esi, metre, (cAawda), deity (devaia), and 
purpose (viniyoga) of it, commits a siI^^^ This is a statement from 
some Smrti text^ but I cannot find ont from which text. But the 
root of it is in the Arseya Brahmana Sruti text (Arseya. 1), That 
is, as follows: — yo ha vd aviditdr§eyacchandodaivatahrdhnanena 
maiUrena yajayati va ^dhylipayati vd sthdnufn varcchati gar tarn vd 
2 :)ratipadyate | ’h The {Isi? metre, etc., of any incantation are its 
external aspects ; and one should not recite the incantation unless 
•one knows these aspects. The same rule must be applied to a book 
like the Gita. 
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purely with Vedanta and supports Inaction. Because, just as> 
Srl-Kisna had compelled Arjuna to . abstain from murdering: 
Yudhisthira, by explaining to him the difference between Truth 
(saj^^a)and Falsehood (awr^a) in the Karnaparva, :so;aiso was the- 
advice given in the Gita necessary to induce Arjuna to fight ;,, 
and considering the matter even from the literary point of 
view, it is clear that the exposition of the principles of Morality 
and Immorality in worldly life, or of the Doable and the- 
Not-Doabie, have been ultimately mentioned in the Gita, as- 
it was necessary to mention in some place or other the* 
fundamental principles underlying many similar incidents in 
various places in the Mahabharata. In the Vanaparva, in the 
conversation between the Hunter (vyadlm) and the Brahmin, 
the Hunter has Justified why he carries on the trade of selling: 
flesh on the authority of Vedanta; and in the conversation 
between Tuladhara and Jajali in the Santiparva, Tuladhara has- 
justified his profession^ of a merchant in a similar way 
(Vana. 206-215 ; and San. 260-263). But this Justification 
refers only to those respective professions. In the same way, 
though there are dissertations in several places in the 
Mahabharata on the questions of Non-Violence, Truth, etc.,, 
yet, as they also are one-sided, that is to say, are made only 
with reference to the subject-matter in question, these disserta- 
tions cannot be said to be the principal part of the Mahabharata 
nor do these one-sided dissertations explain whether or not 
people should take as illustrations the lives of those great 
persons like Sri Krsna and the Pandavas, for describing whose 
magnificent deeds, the Mahabharata was written by Vyasa,. 
and should act accordingly. If w^oiidly life is fruitless, and if it is- 
the better course to take up the life of an ascetic sometime or 
other, one is faced with the questions why Sri Krsna or the* 
Pandavas should have taken part in these useless activities- 
as also why Vyasa should have laboured for three years (Ma, 
Bha. A. '62. 52), and written a book of nearly a hundred 
thousand verses for glorifying those activities for the general 
good, with whatever motive they might have taken part in 
those activities. These questions are not satisfactorily solved 
by saying that the duties prescribed for the various castes and 
the different stages of life are for the purification of the Mind ; 
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because, acting according to one’s duties, or tbe otber activities 
of the worlds only an inferior ' place from' 

tbe 'point of view of tbe School of Eenunciation. 'Therefore! 
it , was ' n to answer the above-mentioned objections, 

■which cut like an axe at the roots (mule kutMrah) of the 
'Conduct of those noble souls, whose lives had been described 
in the Mahabharata, and to explain in detail in some place or 
=other in the Mahabharata whether or not a man should take 
part in worldly affairs, and if so, how a man should perform 
Ills various duties in worldly life without obstructing his own 
Release by such Action. But it would not have been proper 
to deal with this subject-matter in the Nalopakhyana, 
Ramopakhyana, and other subsidiary chapters in the 
Mahabharata ; because, in that case, such an exposition would 
have been considered subsidiary like those subsidiary chapters. 
Also, if the Gita had been crammed into the exposition of the 
various subjects which had been dealt with in the Vanaparva 
and the Santiparva, it would certainly have lost its importance; 
and that is why this independent philosophy of the Doable 
and the Not-Doable has been dealt with, with all the arguments 
in support of it, at the psychological moment when the 
Udyogaparva was over, and the Bharati war, the most 
important part of the Mahabharata, was about to start, by 
raising to that war an objection, which was seemingly 
unconquerable from the point of view of Morality. In short, 
even if we keep aside for the time being the traditional story 
that Sri Krsna preached the Gita to Arjuna at the commence- 
ment of the war, and consider the matter from the point of 
view that the Gita is a Vedic epic included in the Mahabharata 
for explaining Morality and Immorality, we will see that the 
place which has been chosen in the Bharata for the preaching 
of the Gita is such as is even poetically a most proper one for 
impressing the importance of the Gita on the minds of people. 
When the propriety of the subject-matter of the Gita, as also 
of the place where it has been put in the Mahabharata has been 
explained in this way, the objection that there was no necessity 
to preach this Spiritual Knowledge on the battle-field, and 
that the text must have been interpolated into the Mahabharata 
.at a later date, or the question whether ten stanzas or one 
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hundred stanzas are the important stanzas in the BhagaTadgitS, 
no longer remain; because, when it was once decided that 
certain subjects must for certain reasons be included 
in certain places in the Mahabharata, in order to explain 
Morality, and to justify the Bharata being expanded into 
the Mahabharata, the writer of the Mahabharata did not 
care how much space was taken up in fully expounding those 
^bjeot-matters, as will be seen from the other chapters of the 
Mahabharata. Yet, as it is necessary to consider what amount 
of substance there is in the various other theories which have 
been advanced as regards the external examination of the Gita, 
and as I have now occasion to do so, I have in the following 
seven parts of this chapter, dealt semfm with seven of these 
subjects, namely, (1) the Gita and the Mahabharata, (2) the Gita 

an the TJpanisads, . (3) the Gita and the Bralima-Sutrasj. ( 4 ) the' 

rise of the Bhapvata religion and the Gita, (5) the time or date 
of the Gita as It np exists, (6) the Gita and the Buddhistic 
literature, and (7) the Gita and the Christian Bible. I must 
however, make it clear to start with, that, as external critics 
examip^the Mahabharata, the Gita, the Brahma-Sutras. the 
upanipds etc,, merely as literature, that is, from the worldly 
and historipl point of view, I also propose to deal with the 
above-mentioned subjects from the same points of view. 

PART I.— THE GITA ARD THE MAHABHARATA. 

The statement made by me above that the Gita, w^hich 
supports Action, has been included in the Mahabhar’ata for 
sulhcient reasons, and at a proper place, for morally justifving 
the lives ot great persons like Sri Krsna, and that it mu.st kve 
been a part of the Mahabharata, is fully confirmed if one 
considers^ the construction of these two books. But before 
entering into such a comparison, it is necessary to briefly 
ppider the present form of these two books. Srimat Samkar- 
aoarya has stated at the very outset in his commentary on 
the Gita, that there are 700 stanzas in the Gita ; and we find 
the same number of stanzas in all the available editions of 

Til? stanzas, there is one stanza of 

Dhrtarastra, 40 of Sanjaya, 84 of Arjuna, and 575 of the 

Blessed Lord. But the Glta-Mahatmya (Eminence of the 
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Gila) of fi-^e and a stanjzas at tlie commencemeiit of thafe^ 
chapter of 'tlie . BM which comes after the eighteen 

chapterS 'Of the Gita; are oyer, that is, of the 43rd chapter of the 
Bhismaparva, in. the edition of the Mahabharata pnhlished at 
the Ganpat Krislinaji Press at Bombay,' it. is' stated that ' ■ 

satsatmii savimiani slokaiidm praha kesavdh \ 
arjunah saptapancasat saptasasiim tii sanjayaKl 
dhrtarasp'oh slokam ekani gitaya manain ucyaie ii 

that is : '' In the Gita, there are 620 stanzas of Kesava, 57 of 
Arjuna, 67 of Sanjaya, and 1 of Dhrtarastra ”, in all 745 stanzas* 
These stanzas are to be found in the edition of the 
Mahabharata printed by Mr. Krishnacarya, according to the 
reading adopted in the Madras Presidency ; but we do not 
find them in the edition of the Mahabharata printed in 
Calcutta ; and Hilakantha, who has written a commentary on 
the Bharata, has said with reference to these five and a half 
verses, that '' gaudaih na papiyafite ” (i.e., ‘' they are not to be 
found in the Gauda, that is, Bengali, reading ’—Trans.). It 
would, therefore, appear that these five and a half stanzas 
have been interpolated into the Mahabharata; but even if 
these five and a half stanzas are considered an interpolation, 
yet, it is not possible to say how these 45 stanzas, which are 
in excess of the stanzas of the Gita which are now available,, 
were obtained by anybody. As the Mahabharata is a very 
extensive treatise, it is possible to interpolate stanzas into it, 
or to take away existing stanzas ; but the same is not the case 
with the Gita. The Gita was a text in daily recital, and there 
were formerly many people and there are still some people, 
who can- repeat the whole of the Gita by heart in the same way 
as the Vedas. We do not come across many variant readings 
in the present Gita,’ and that is why the. few variant 
readings which exist are^ well-known to the commentators* 
Hay, it may even be said that the Gita has been made to 
contain exactly 700 stanzas, in order that nobody should be 
in a position to add to or take away from that number ; then,, 
how have 45 stanzas — and those too of the Blessed Lord — ^been 
included in the Gita in the Bombay and the Madras 
editions of the Mahabharata ? The total number of stanzas 
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attributed to Saiajaya and Arjuna is tbe same according to 
this arrangement, as in the present available editions of the 
Gita, namely, one hundred and twenty-four ; and as there is a 

likelihood of ten other stanzas being attributed to Sanjaya, on 

account of difference of opinion, just as the seventeen stanzas 
paiyami devan'\ etc., in the eleventh chapter (11. 15-31) have 
been so attributed, one can say that although the total of the 
stanzas attributed to Sanjaya and Arjuna may be the same, 
there might have been a difference in counting the respective 
stanzas attributed to Arjuna and SaSjaya, But, one cannot 
account for the 45 additional stanzas, that is, for 620, instead 
of the now available 575 stanzas attributed to the Blessed 
Ijord. If it is said that a praise {stotva} or ‘ a description for 
purposes of meditation ’ (dhyana) of the Gita or some other 
similar subject has been included in this chapter, then, not 
only is such subject-matter not to be found in the Bombay 
edition of the Bharata, but that edition has a Gita of only 
700 stanzas. Therefore, there is no alternative except to take 
as authoritative the present Gita of 700 stanzas. This 
disposes of the Gita. But if one considers the Mahabharata, the 
difference in the matter of the Gita is as nothing. There is a 
statement in the Mahabharata itself that it contains a hundred 
thousand stanzas; but we do not come across that number of 
stanzas in the now available editions of the Mahabharata, and 
the number of chapters in the various Parvas is also not 
according to the index given in the beginning of the Bharata. 
as has been clearly proved by Rao Bahadur Chintamanrao 
Yaidya in his criticism on the Bharata. In these 
circumstances, one has to take in hand only certain definite 
editions of these two treatises for purpose of comparison; and 
therefore, I have compared them by taking as authoritative 
the Gita of 700 stanzas, which was accepted as authoritative by 
fcrtaat Samkaracarya, and the edition of the Mahabharata 
printed in Calcutta by Babu Pratapchandra Roy; and the 
^t^T***^ “ tills book to the stanzas quoted from the 
Mahabharata are according to the above-mentioned edition of 
the Mahabharata printed at Calcutta. If these verses have to 
be referred to in the editions printed by Krishnacharya 
according to the Bombay or Madras readings, they will be 
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j. , foraid eitlier in advance of or subsequent to the place mentioned 

|j , If one' compares' the G'lta of 700 stanjsas and' the edition 'of 

jl 'the^^: M printed by Babu Pratapchandra Eoy at' 

|| "Calcuttaj it will firstly be seen that it is stated in many places 

j| in the Mahabharata itself that the Bhagavadgita is a part, of 

!; the Mahabharata. The first of these references is in the Index 

j ' .given in the second chapter of the Adiparva. There is first' 

-a statement, where the various Parvas have been described, 

I that ''purvokfam hhagavadgitaparva bMsjnavadhas tatoK' (Ma. 

Bha. A. 2, 69) ; and afterwards in enumerating the chapters and 
the stamzas in the 18 parvas, there is a clear reference to the 
Bhagavadgita in the description of Bhismaparva as : — 

I kaBmalarn yatra parthasya vasudevo rmhamatih I 

|: mohajam nasaydmdsa hetubhir moksadarsibhih n 

' 

, that is, '‘in which treatise, Vasudeva has removed the 

dejection of Arjuna, due to Ignorance, by showing him the 
Path which leads to Eelease”. In the same way, in the first 
chapter of the Adiparva, where Dhrtarastra is explaining his 
growing despair regarding the success of Duryodhana and 
others, starting each stanza with the words '^yada srausam^\ it 
is stated that “when Arjuna became confused, and Ersna 
showed to him His Cosmic Form, I despaired of victory’* 
(Ma. Bha. A. 1. 179). After these three references in the 
‘ Adiparva, it again became necessary to refer to the Gita in 

; describing the Narayaniya religion at the end of the Santiparva. 

^ The four names Narayaniya, Satvata, Ekantika, and Bhagavata 

are synonymous ; and this chapter explains the devotional 
i energistic path preached by Esi Narayana or by the Blessed 

; Lord to Narada in the Svetadvipa. (San. 334. 351). The 

underlying principle of this Bhagavata religion is, that by 
worshippii^ Vasudeva in solitude, and by carrying on one’s 
duties in the world according to one’s religion, one attains 
Eelease ; and I have already shown in previous chapters that 
it has also been maintained in the Bhagavadgita, that the 
Karma-Yoga is superior to the Path of Eenunciation. In 
^ describing the tradition of this Narayaniya doctrine, 

Vaisampayana says to Janamejaya that this doctrine had been 
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preached to Narada by JSTarayana Himself, and that the same 
doctrine has been '‘kathito HARIGITASU samasavidhi kalpatah'^ 
(Ma. Bha. San. 346. 10), i. e., “mentioned in the Harigita or the 
Bhagavadglta”. It is also stated later on in the eighth stanza 
of the 348th chapter, that : 

samiipodhe svanikesu Itm-upa^davaijor mrdhex 

arjune vimanske ca glta bhagavatu svayam !i 
that is, “these rites of the solitudinal {ekuntika) Naravanlya 
doctrine, were taught by the Blessed Lord to the dejected 
Arjuna on the occasion of the war between the Eauravas and 
the Pandavas ; and the tradition of the Harayanlya doctrine 
in that war has been given there; and it is again "stated that 
tois path, ^ as also the path of ascetics, that is, the Path of 
Renunciation, have both been mentioned in the HARIGITA 
(Ma. Bha. San. 348. 53). Besides these six references in the 
Adiparva and the Santiparva, there is also one more reference 
to the Bhagavadgita in the Anugltaparva included in the 
Asvamedhaparva. Some days after the Bharati war was over. 
Md ludhisthira had been placed on the throne, when Sr! 
Krsna and Arjuna were one day sitting together, and Sri 
Krsna had said to Arjuna : “It is no more necessary for me 
to stay here; I wish to go to Dvaraka”, Arjuna said to Him, 
that he had forgotten what Sri Krsna had preached at the 
commencement of the war, and requested Him to preach the 
same thing again (Asva. 16). Then, to satisfy this request, 
Sri K?:sna preached the Anugita to Arjuna before going to 
Bvamka. In the beginning of this Anuglta, the Blessed Lord 
has Himself said that : “It is your misfortune that you have 
forgotten the advice which I gave to you in the commencement 
of the war. It is impossible for Me to repeat the same advice 
m the same way again, and therefore I will tell you instead 
something else (Ma. Bha. Asva. Anuglta 16.9-13); and some 
of the chapters of the Anuglta are similar to those of the Gita 

referred to SEVEN times in the 
Mahabharata, including this reference. Therefore, it follows 
from the intrimic evidence in the Mahabharata itself, that the 
Bha^vadgita is a part of the present Mahabharata. 

But, as the course of doubts is uncontrolled, some persons 
are not satisfied even by these seven references, and they 
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inquire wh^ be said that, these references were 

themselyes: also,: interpolated into the Mahabharata afterwards ; 
and, thus their doubt as to whether or not the Gita was a part 
of the Mahabharata still remains. ' This ..doubt has its .origin 
in the idea that the Gita deals only with the Knowledge of the 
Brahman. But, as I have already shown that, this idea itself 
iS' incorrect, this doubt should, strictly speaking, not remain. 
hTevertheless, instead, of depending solely on this evidence,^: ! 
..shall now show% by reference to other evidence also, that this- 
doubt is unfounded. When there is a doubt whether or not 
two wmrks were written by one and the same author, literary 
critics consider two matters in the first place, namely,. 
SIMILAEITY OF DICTION and SIMILARITY OF 
MEANING. Out of these, similarity of diction includes . not- 
only ■ the words themselves, but also the composition... 
Considering the matter from this point of view, one must see 
to what extent the diction of the, Gita is similar to the diction, 
of the Mahabharata. But as the Mahabharata is a very 
extensive work, the diction in it varies according to the 
occasion. For instance, if one refers to the description of the 
fight between Karna and Arjuna in the Karnaparva, it will be 
seen that the diction in this parva is different from the diction 
of the other parts of the Mahabharata. Therefore, it is difficult 
to definitely say whether or not the language of the Gita is 
similar to the language of the Mahabharata. But if one 
considers the matter in a general way, then, as Mr. Kashinath 
Trimbak Telang says, the language and the metrical, 
arrangeme^nt of the Gita is archaic (arsa) or ancient. For 
instance, Kashinathpant has shown that the meanings in which 
the words ‘awto’ (Gi. 2. 16), ‘dMsa’ (Gi. 2. 54), ‘Brahma' 
i^prakrti Gl. 14. 3), ‘Yoga’ (= Karma-Yoga), and the consonant 
‘fta’ used for completing the meter (GI. 2.9) etc. have been used 
The translation of the Bhagavadgita made by the late 
Mr. Kasinath Trimbak Telang, has been published in the Sacred 
Books of the East Series Yol. VIII, edited by Prof. Max Muller. To- 
this translation, a critical dissertation has been added by him by way 
of introduction in the English language. The references made to 
the opinions of the late Mr. Telang in this Appendix are (with one 
exception) to this introduct^^ 
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in the Gita, do not appear to have been used in the same sense 
in the poems of Kalidasa etc. ; and we come across the form 
“namaskrtva” in stanza 11. 35, and a compound like “saA2/a aAa?«” 
in stanza 11. 45, though as variant readings, which are contrary 
to the grammar of Panini. Also in the phrase “senanlnam aham 
skandah” (Gl. 10. 24), the sixth case (possessive) form 
'“senanlnam” is not correct according to Panini. The late 
Mr. Telang has not given detailed illustrations of archaic 
metrical construction. But I think that he has called the 
metrical arrangement of the Gita ‘archaic’ (arm) with special 
reference to the 36 stanzas in the eleventh chapter, which 
■contain the description of the Cosmic Form (Gl. 11, 15-50). 
In each stanza, out of these 36, there are eleven letters to a 
line. But there is no meter which is consistently followed, and 
we find that if one line is in the indravajra meter, the second 
is in the iipendmvajra, the third in the ialinl, and the fourth 
•one in a different meter altogether : and there are thus eleven 
different meters to he found in these 36 verses, that is, 144 
lines. Nevertheless, each line contains only eleven letters, 
and the rule seems to be followed that the first, fourth, eighth 
and the last two letters are long (guru) and the sixth one is usually 
•short (laghu)’, and therefore, an inference may be drawn that these 
.stanzas have been written in the tristupa metre used in the 
Rg-Veda or in the Upanisads. We do not come across 
odd-numbered meters of eleven letters to a line like this in any 
poem of Kalidasa. In the Sakuntala, the stanza : “a 7 nl vedim 
paritah klptadhi^ah” is in this meter. But Kalidasa himself 
has described this meter as ‘Rk.-chanda’ that is, a meter used 
in the Rg-Veda. From this it is clear that the Gita was 
written when archaic meters were in vogue. We come across 
similar archaic words and Vedic metres in other places in the 
Mahabharata. But another convincing proof of the similarity 
of diction of the two books is the similar stanzas to be found 
in the Mahabharata and in the Gita. Examining all these 
•stanzas in the Mahabharata and ascertaining correctly how 
many of them are to be found in the Gita is a very difficult 
task. Yet, in reading the Mahabharata, I found stanzas 
in it which are either word for word similar to the stanzas in 
the Gita, or are similar but with slight verbal alterations, and 
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these are iiot;,a few in number. This easily solves the question 
/of thb ; similarity, 'of' ^ ^ or diction. We find the 

■following stanzas or semi-stanzas either word for word the* 
same' or with only one or two words different in the Qita and. 
in the Mahabharata (Calcutta edition) : — 


GITA. 

1 . ^ 9 , nana sasira praharana 
etc. 

(semi-stanza), 

1 . IQ^ aparyaptam etc. 

(whole stanza) , 

1. 13-19, (Eight stanzas) 

1, 45, aho bata mahatpapam 
etc. 

(whole stanza) 

3, 19, ubhau tau na vijanitoh 
etc. 

(semi-stanza) 

3. 38, avyaktadlni bhutani etc. 

(whole stanza) 


3 . 31 , dharmyaddhi yuddhac 
' ' ehreyo etc. 

(semi-stanza) 

3. 33, yad drcchayd etc. 

(whole stanza) 


MAHABHARATA. 

Bhisnia-parva 51. 4. As in the 
Gita, Duryodhana is again 
describing his army to- 
Dronacarya. 

Bhisma. 51. 6. 

Bhisma. 51. 33-29. The stanzas- 
are just the same as im 
the Gita, with slight 
verbal alterations. 

Drona. 197. 50. Same as in the 
Gita, with slight verbal 
alterations. 

Santi. 334. 14. In the Baliva- 
sava-samvada, with verbal 
alterations ; and in the. 
Kathopanisad (3. 18). 

Stri. 3. 6; 9. 11. Instead of 
' auyakta \ the word 
‘ abhava * is used ; rest is 
the same. 

Bhisma. 134. 36. Bhisma says 
the same words to Karna. 

Karna. 57. 3. Instead of 

‘ Partha ’, the word ‘Karna* 
is used in the conversation 
between Daryodhana and 
Karna, 
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3. 46j yavan artlia udapane 
etc, 

(whole stanza) 

% 59j vimja vinivartante etc. 
(whole stanza) 


2. 67, indriyanam hi caratdm 
etc. 

(whole stanza) 


2. 70, apuryamayam acala 
praiisthaht etc. 

(whole stanza) 

3. 43, indriyaiiii paranydhuh 

etc. 

(whole stanza) 


4. 7 , yacid yadd hi dharimsya 
etc. 

(semi-stanza) 

4. 31, nayam loko 'stya yajna- 
sya etc. 

(semi-stanza) 

4. 40, nayam loko *sfi na 
paro etc. 

(semi-stanza) 


Udyoga. 45. 26. Has appeared 
with slight ■verbal altera- 
tions in the Sanatsujatlya 
chapter. 

Santi. 304. 16. Has appeared 
word for word in the 
conversation ■ ' between 
Mann and. Brhaspati» 

Vana. 210.' 36. Has appeared 
with slight verbal altera- 
tions in the conversation 
between the Brahmin and 
the Hunter; and there is 
also the * rupaka ’ (simile) 
of the chariot in the 
earlier portion. 

Santi. 250. 9. Has appeared 
word for word in the 
Sukanuprasna. 

Santi. 245. 3 and 247, 2. Has 
appeared with slight ver- 
bal alterations twice in 
the Sukanuprasna; but 
this stanza is originally 
from the Kathopanisad 
(Katha. 3. 10). 

Vana. 189. 27. Has appeared 
word for word in the 
Markandeyaprasna. 

Santi 267. 40. Has appeared 
in the Gokapiliy. a. chapter, 
and the . whole chapter 
deals with the Yajia. . 

Vana. 199. HO. Has appeared 
word for word in the 
Markandeya — s a iB' a s y a - ■ 
parva. 
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5. :'^^yat samkhijaih prapyate 
sthanameiQ. 

.. fm^hole' stanza) 


18s vidya vinaya sampmvne 
etc. 

(whole stanza) 

5, atmaiva Ivy at memo 

bavidhuh etc. 

(semi-stanza and half 
of the next stanza) 

29, sarvahhutastlmm atma- 
7 ia?h etc. 

(semi-stanza) 


44, jijfldsw' api yogasya 
etc. 

(semi-stanza) 

17, sahasra yuga paryan- 
tarn etc. This stanza has 
been given in the Gita 
without first explaining 
what 'ijiiga^ means. 


8. 20, yah sa sarvesu hhutesu 

etc. 

(semi-stanza) 


Santi. 305. 19 and 316. 4. Has 
appeared ■ ia these ' two 
places with slight, verbal 
alterations in the, con- 
versation ' between Vasis-.: 
tha and Karaia and bet- 
ween Yajnavalkya and 
Janaka, lespectively. 

Santi. 238. 19. Has appeared 
word for word in the 
Sukanuprasna. 

tJdyoga. 33. 63, 64. Has 

appeared word for word 
in the Viduraniti. 

Santi. 238. 21. In the Sukanu- 
pra^na, and also in the 
Manu-Smrti (Manu.12.91), 
Isavasyopanisad (Ba. 6) 
and literally in the Kai- 
valyopanisad (Kal 1. 10). 

Santi. 235. 7. Has appeared 
with slight verbal altera- 
tions in the Sukanuprasna. 

Santi. 231. 31. Has appeared 
literally in the Sukanu- 
pra^na; and the method 
of computation of a '‘ yuga ’ 
has also been mentioned 
previously. This has 
appeared with slight 
verbal alterations also in 
the Manu-Smrti (Manu. 
1. 73). 

Santi. 339. 23. Has appeared 
twice with slight verbal 
alterations in the ■ Hara- 
yaniya-dharma. 
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9. 32, striyo vaiiyas tatha etc. 
(whole stanza and half 
of the nest stanza) 

13. 13, sarvaiah panipadani 
(whole stanza) 


13. 30, yada bhuta prthag 
bhavmh etc. 

(whole stanza) 

14. IS, iirdhvam gaccJianti 
satmsthd etc. 

(whole stanza) 


16. 21, trhidham naralcasy edcm 
etc. 

(whole stanza) 


Asm 19. 61 and 62. These- 
verses have appeared with' 
slight verbal alterations- 
in the Anugita. 

Santi. 238. 29. and Asva. 19. 49. 
This stanza has appearedx 
word for word in the^ 
Sukannprasiia and in the- 
Anngita as also, in other; 
places. It is originally 
from the Svetas vataro-- 
panisad (Sve. 3. 1 6). 

Santi. 17. 23. The same words- 
have been addressed by 
Yiidhisthira to Arjuna. 

Asva. 39. 10 This stanza has- 
appeared ■ word for word 
in the conversation 
between the disciple and. 
the preceptor in the- 
AnngitA 

Udyoga. 32. 70. Has appeared: 
word for w^ord in the- 
Vidnranlti, 


17. 


3, sraddhamayo yam puru- 
sah etc., 

(semi-stanza) 


18. 


Santi. 263. 17. Has appeared, 
in the portion on Devotion 
in the conversation bet- 
ween Tiiladhara and-' 
Jajali. 

U.adMspianam tatha karta Santi. 347. 87. Has appeared 

word for word in the 
(whole stanza) Narayanlya-dharma. 

In this way, it is seen that 27 whole stanzas and 12 
semi-stanzas appear sometimes word for word the same, and 
sometimes with slight verbal differences both in the Maha- 
bharata and in the Gita ; and if a more thorough examination 
is made, there is a likelihood that one may come across many 
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otlieiv stanzas and semi-stanz^^ wHch. are common to both. 
If one wishes, to see , in how many places there are common, 
combinations of two words or three words, or of qnarte^ 
po^tions of a stanza, which are common to the Mahabharata. 
and to the Gita, the above-mentioned list will have to be 
considerably increased^\ But, if we leave aside the similarity 
of words, and consider merely the question of similarity of 
stanzas in the above list, we cannot but say that the- . 
Mahabharata and the Gita must have been written by the- 
same hand. Considering the m'atter with reference to the 
different chapters, we see that out of the above-mentioned 
33 stanzas, 1 comes in the Markandeya-prasna, -I- in the. 
Markandeya-samasya, 1 in the Brahmin-Hunter conversation,. 
2 in the Viduraniti, 1 in the Sanatsujatiya, 1 in the Manu- 
Brhaspati conversation, 6-| in the Sukanu-prasna, 1 the 
Tuladhara-Jajali conversation, 1 in the Vasistha-Karala and 
Yajnavalkya-Janaka conversation, 1-|- in the Narayanlya- 
dharma, 2-|- in the Anugita, and the rest in the Bhisma, Drona, 
Karna, and Stri parvas ; and in almost all these places, these 
stanzas have come at proper places with reference to the 
anterior and posterior contexts and are not interpolations.. 
Nay, some of these stanzas seem to have been taken into the Gita 
by way of summarising. For instance, in order to understand 
the stanza sahasra yuga pa^^anfani"’ etc. (Gi. 8. 17), it would 
have been necessary to define the words ‘ varsa ’ and ' yuga ’ ; 
and in the Bharata (San. 231) and the Manu-Smrti, this stanza, 
has been given after first defining these words. But in the 
Gita, this stanza has been mentioned without defining * yuga ^ 

^ If one considers the whole of the Mahabharata from this 
point of view, there will be at least a hundred similar portions of 
stanzas 5 but I will mention only a few out of them here: Mm 
hhogair jivitem v a (GL L naitat my upapadyaie (Gi. 2, 3); 

trdyaie mahato hhayat (2. 40) ; ahdntasya Jcutuh suJcham (2. 66) | 
utsideyur ime iolmh (3. 24); mano durnigrahath calam (Q. 35); mam 
atmd iMiahhTwanah (^, 5); mogMSa mogka karmdmh(9, I2)'^8amah 
sarve§u dhute$u {9. 29) ; dlptmaldrkadyutim etc. (11. 17); sat*va hhutaAzte 
ratdh (12. 4) ; iulya nindd stutih (12. 19); samtu§to yena kenacit (12. 19);. 
samalostakma kdihcanah (14, trividM karmacodand (18. 18) j 

nirmamah sdntah (IS, 53) ; hrahmahhuydya kalpate (18. 53) ; etc.^ etc., 

15—16 
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etc. Considering the matter from this point of yiew, it cannot 
be said that these stanzas could have been adopted from the 
Gita into the various chapters of the Mahabharata ; and it is 
improbable that all these stanzas have been taken into the 
Gita from all those various chapters. Therefore, one is bound 
to come to the conclusion that the writer of the Gita must 
have been the same as the person who wrote these chapters. 
I must also mention here that, just as, many stanzas from the 
Manu-Smrti find their way into the Mahabharata, '' so also can 
we trace to the Manu-Smrti, the whole of the stanza “ saJmsra 
yuga panjantam" (8. 17) in the Gita, with slight verbal 
alterations; and the semi-stanza “ sreyan svadharmo vigwyah 
paradharmdt svaniisthitat’' (Gi. 3. 35 and Gl. 18. 47) with the 
alteration that instead of ‘ h-eyan the word ‘ vamm ’ has been 
used; and the semi-stanza sarva bhutasfham atmanam" 
{ Gl. 6. 39 ), with the variation ‘\sarva bhutesu catmamm" 
(Manu. 1. 73; 10. 97; 13. 91). In the Anusasanaparva of the 
Mahabharata, there is even a clear reference to the Manu- 
Smrti in the words “ manund bhikitam sdsfram ” (Anu. 47. 35). 

If instead of considering the similarity of words, one 
considers the similarity of meaning, the same conclusion is 
fortified. I have in previous chapters shown the similarity 
between the Karma-Yoga of the Gita and the Energistic 
Bhagvata or Karayanlya religion. It is true that the genesis 
of Saihkarsana from Vasudeva, Pradyumna from Samkarsana, 
Aniruddha from Pradyumna, and Brahmadeva from Aniruddha, 
being the genesis of the visible world mentioned in the 
Karayanlya-dharma (San. 339. 71, 73) has not been adopted in- 
to the Gita. There are besides other differences between the 
religion of the Gita and the Naray aniyareligion. But, although 
the idea of the four-fold (ccdur-vyuha} Paramesvara is not 
accepted by the Gita, yet, if one considers the propositions of 
the Gita that, (i) the devotion to the singular (eka-vyuha), 
Vasudeva is the ‘king of paths’; that (ii) whatever other deities 
are worshipped, that amounts to the worship of Vasudeva; 

Prof. Biilker has, in his translation of the Manu-Smrti, 
published in the Sacred Books of the East Series (Vol. XXV, 
pp. 533, et leg.), included a list of the stanzas from the Manu-Smrti 
which are to be found in the Mahabharata. 


I— The ■GlT^ :MiiHABHS.EATA 733' 


that (iii) devotees are of four kinds ; -th (iv) devotees of the 
Blessed' Lord' •m perform their duties' according to their 
religion, and keep going the cycle of Yajhas; and that (v) it is 
not proper to take to Eenunciation (samnyasa) etc., one comes 
to the conclusion that the Gita religion is the same as the 
Bhagavata religion ; and as I have stated before, the tradition.' 
■of Vivasvan-Manu-Iksvaku is common to both. ■ In the same 
"way, the Vedanta or the Spiritual Knowledge expounded in 
the Gita is consistent with the Knowledge of the Brahman 
as mentioned in the Sanatsujatiya, the Sukanu-prasna, 
the Yajnavalkya-Janaka conversation, or the Anugita, as 
will be ' appreciated by any one who reads those chapters. 
•Just as the Gita, while accepting the 25 Fundamental Elements 
of Kapila-Samkhya philosophy, and the doctrine of the 
efflorescence of the constituents {gunotkarsa), yet accepts 
as Eternal, a further Element beyond Prakrti (Matter) 
and Furusa (Spirit), so also has it been maintained in 
detail, in the Vasistha-Karala-Janaka conversation, and in the 
Yajnavalkya-Janaka conversation in the Santiparva that 
there is a ‘ 26th ’ Element beyond the 25 Elements, and 
that one does not obtain Isolation (kaivalya) unless one has 
acquired the Knowledge of that ‘ 26th * Element. It is not 
that this similarity of thought appears only with reference 
to Karma-Yoga and Spiritual Knowledge ; but there are 
many chapters to be found in the Mahabharata which 
correspond with the other subsidiary subjects in the Gita. 
For instance, in the beginning of the first chapter of the 
Gita, Duryodhana has described both the armies to Dronaoarya, 
and he has again given the same description later on in the 
51st chapter of the Bhlsmaparva to Dronacarya. There is 
in the beginning of the Santiparva, a dejection expressed by 
Yudhisthira, which is similar to the dejection experienced by 
Arjuna in the latter part of the first chapter of the Gita ; and 
when there was occasion to kill Bhisma and Drona by ‘ Yoga\ 
Arjuna has again uttered similar words of dejection (Bhisma. 
:97. 4“7 and 108. 88-94). Arjuna has said in the beginning 
of the Gita that it was no use obtaining victory if he were 
to kill those very persons for whom that happiness was to 
be acquired (Gl. 1. 32, 33); and later on, after all the Kauravas 
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had been killed in the war, Duryodhana has given expression 
to the same sentiment (Salya. 31. 42-51). As in the beginning 
of the second chapter, two different paths, namely, the Samkhya 
and the Karma-Yoga have been mentioned, so also have two 
paths been described not only in the hTarayaniya-dharma, 
but also in the Japakopakhyanag and the Janaka-Sulabha 
conversation in the Santiparva (San. 196 and 320); and the 
ideas expressed in the third chapter that Karma (Action) is 
superior to akarma (Inaction), and that if one does not' perform 
Action,, he will not find even food to eat, are expressed , in the 
beginning of the Vanaparva by Draiipadi to Yiidliisthira 
(Yana. 32); .and the same ideas have been repeated again in 
the Anugita. The idea that Brahmadeva created the Ya,jiia 
and human beings at the same time etc.,, which appear in the 
Gita, appear also in other places in the Santiparva, b8side,s 
in the descriptions of the Narayaniya religion (San. 367), and 
also in the Maim-Smrti; and the Idea that there is no sin in 
performing Action according to one’s own religious duties, bas 
also appeared in the Toladhara-Jajal! oonversatioii, and 
in the Brahmin-Hunter conversation ( San. 260-363 and Yana. 
206-315). ■, Besides this, the little inf oiMiiatioii which the Gita 
contains* regarding the creation of the Cosmos, in the seventh 
and eighth chapters, is similar to the description of such 
creation given in the Sukanuprasna in the Santiparva 
( San. 231 ) ; and the information regarding the various 
physical postures (asana) prescribed in the Patahjala-Yoga, 
which appears in the sixth chapter of the Gita is again 
repeated , in detail in the Sukanuprasna ( San. 239), and later 
on in the 300th chapter of . the Santiparva and also in the 
Anugita ,( Asva. 19). The description of ordinary and best 
things given in the conversation between the preceptor and 
the disciple (A§va. 43 and 44), and the description of the ■ 
manifestations of the Blessed Lord given in the tenth chapter 
of the Gita, may without the slightest doubt be said to be 
exactly the same in Cmeaning. . It is stated in the :,Maha» 

, bharata that the Cosmic Form which was shown 'by the; Blessed 
Lord to Arjuna, was also shown by Him to Diiryodhana and 
others at the time of previous conciliatory efforts, and to 
Uttanka, after the war was over, when Sri Krsna was 
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going back to Dvaraka; and also that it 'was ' shown by 
'Harayana to Harada, and by ' 'Da^arathi Rama to Parasu- 
Tamav ' A^va. 55; San. 339; Vana; 99). It Js tme 

that, the description of the Cosmic Form given in the 
Gita, is more detailed and beautiful than the' descriptions 
in all these four places; but considering the , matter from 
the point of view of similarity of subject, there is nothing 
•new in the description in the Gita, as will be clearly 
seen by anybody who reads these various descriptions. 
There are to be found descriptions in the Aiiugita (A^va. 36-39), 
and also in other places in the Santiparva (San. 285 ; and 
300-311) as to how diversity comes into being in the world 
as a result of the sattva, rajas^ and tcmas constituents, what 
the characteristic features of these constituents are, and how 
all the activity is of these constituents and not of the Atman, 
which are similar to the descriptions in the 14th and 15th 
chapters of the Gita. In short, although the description of 
certain things given in the Gita may be more exhaustive, 
having regard to the occasion where it appears in the Gita, 
and although the arrangement of those various subjects may 
also be diflerent in the Gita, yet, we come across ideas in the 
Mahabharata which are more or less the same as those in 
the Gita, but are spread out in some place or other; and I 
need not say that with this similarity of ideas, there is also 
to some extent a similarity of diction. The similarity in the 
matter of the month of Margasirsa is indeed astounding. As 
this month has been given primary importance in the Gita, 
as is shown by the words ‘‘ masanam margaslrso 'ham"' (Gi, 10. 
35), so also, where there was twice occasion to mention the 
names of months with reference to fasting in the Anusasana- 
parva of the Mahabharata, the counting of the months has 
been started with Margasirsa (Ann. 106 and 109). The 
ideas of Self-Identification, or of universal good, as also the 
difference between the Materialistic, Intuitionist, and Meta- 
physical aspects, and the description of the Devayana and 
the Pitryana paths taken after death, which appear in the 
Gita, have also appeared several times in the Mahabharata; 
hut as this has been dealt with in greafc detail in the previous 
chapters, I shall not repeat the same subject-matter here. 


736 : 


GiTA-EAHASYA OE EARMA-YGGA 


Whetlier one considers the similarity of diotioiij or the 
similarity of subject-matter, or the six or seven references to 
the Gita, which we find in the Mahabharata, one cannot but 
come to the conclusion that the Gita is a part of the 
Mahabharata, and that the same man who wrote the Maha- 
bharata as It now exists, must also have written the Gita as 
it now exists. But, I have seen people attempting to disregard 
all those proofs, and to dispose of them with scant respect in 
some way or other, and to prove that the Gita is an inter- 
polation. But, in my opinion, the line of reasoning ■ adopted 
by these critics, who treat external evidence as no evidence, 
and who yield to the domination of the demon of doubt in 
their hearts, is illogical, and therefore, unacceptable. If it 
could not be reasonably explained why the Gita should be a 
part of the Mahabharata, it would be a different matter. But, 
when it is proved, as has been stated in the beginning of this 
Appendix, that(i) the Gita is not a purely devotional treatise, 
or one which deals purely with Vedanta; that (ii) it was 
necessary to preach the Activistic Gita, in order to explain 
the principles of Morality, or the undercurrents which guided 
the lives of exemplary great men, as described in the 
Mahabharata, and that (iii) there was no better place, even from 
the poetic view-point, for placing the Gita, than the place in 
which it appears in the Mahabharata, one comes to the 
necessary conclusion that the Gita has been included for 
proper reasons and at the proper place in the Mahabharata, 
and that it is not an interpolation. The Eamayana is also 
an excellent and a universally respected archaic epic like 
the Mahabharata ; and in it also the principles of 
veracity, filial duty, maternal duty, regal duty etc., 
have been cleverly explained with reference to the 

various incidents in it. But, as ifc was not the original 
intention of Valmiki to make that epic “replete with many 
incidents, full of numerous doctrines regarding Morality and 
Immorality, and capable of giving to everybody exemplary 
illustrations of properly moral lives”, it goes without saying 
that the importance of the Mahabharata is greater than that 
of the Eamayana, from the point of view of the decisions 
contained in them respectively with reference to Morality and 
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Immorality, the Doahle and the Kot-Doable,. and Ethics. The 
Mahabharata is not merely an epic or merely a history, but 
it is a Samhita (siimraary) dealing with delicate situations; of ^ 
Duty and Hon-Duty ; and if such a religions epitome does not 
contain the scientific and logical description of the Philosophy 
of Karma-Yoga, where else could it come ? Such an exposition 
could certainly not have been included in a treatise which 
deals merely with Vedanta. An epitome of religion is certainly 
the most proper place for it; and if the writer of the 
Mahabharata had not so included it, this immense book, which 
deals with religious and moral duties — which is in fact the 
fifth Veda — would to that extent have remained incomplete. 
The Bhagavadgita has been included in the Mahabharata in 
order to fill up this gap, and it is our great good fortune that 
India found a% excellent Jnanin and a noble soul like the 
writer of the Mahabharata, who was as proficient in worldly 
affairs as in Vedanta, for sponsoring the subject-matter of 
Karma-Yoga. 

Though it has thus been proved that the present Bhagavad- 
gita is a part of the present Mahabharata, yet, this matter 
must be dealt with in greater detail. We understand the words 
‘Bharata’ and ‘Mahabharata’ as synonymous ; hut, as a matter 
of fact, those two works are different from each other. 
Considering the matter grammatically, any book which would 
contain a description of the illustrious deeds of the kings of 
the Bharata clan could properly be called ‘Bharata’. The 
etymology of the words ‘Ramayana’ and ‘Bhagavata’ is the 
same; and on that account, any book which contains a 
description of the Bharati war would be sufficiently identified 
by being called ‘Bharata’, however extensive it were. The 
Ramayana is not a small work; then w'-hy is it not called 
‘Maha-Ramayana’ ? ; and why should the Bharata he called 
'Maha-Bharata’? It is stated at the end of the Mahabharata 
that the work has been given the name ‘Mahabharata’ on 
account of its two features of (i) greatness {rmhatva) and of 
(ii) dealing with the Bharata qIslvl (bharatatva), (Svarga. 5. 44). 
But if we take the mere literal meaning of the word 
‘Mahabharata’, it means ‘the big Bharata’; and if this meaning 
is accepted, the question whether there was a ‘small’ Bharata, 
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•and whether such a small Bharata did not contain the 
Gita, naturally arises. There is a statement in the Adiparva 
of the present Mahabharata, that the Mahabharata consists of 
24000 stanzas, not taking into account the sub-chapters 
(A. 1. IGl) ; and it is said later on that this was 
originally known as ‘Jaya’ (A. 63. 20). The word ‘Jaya’ 
seems to intend to convey the idea of the Victory’ (jaya) of 
the Panda vas in the Bharati war ; and if that meaning is 
adopted, it will be seen that the book called ‘Jaya’ originally 
■contained only a description of the Bharati war, and that 
several sub-chapters were added later on to this historical book, 
so as to make of it the large work known as the ‘Mahabharata’, 
which dealt both with history and with Ethics. This 
conclusion is fortified by the specific reference to two different 
works named, ‘Bharata ’ and ‘Mahabharata’, i%the incantation 
plating to oblations to Rsis to be found in the 
Asvalayana-grhya-sutra, which runs as : — ‘‘siimantu-jairnmi- 
vaisanipayana paila sutra — bliusya — bharata — mahabharaia 
— dJiarmacarijah” { A. Gr. 3. 4. 4 ). When the ‘little Bharata’ 
had thus been included in the ‘Mahabharata’, the ‘little 
Bharata’ ceased to exist as an independent work, and 
it was naturally believed that only one work, namely the 
Mahabharata ’ was the Bharata. Even in the present 
version of the Mahabharata, there is a statement that the 
Bharata was first recited by Vyasa to his own son Suka, and 
afterwards to his other disciples (A. 1. 103); and it is clearly 
stated that the five disciples Sumantu, Jaimini, Paila, Suka, 
and Vaisampayana_ wrote five distinct Bharata-Saihhitas 
or Mahabharatas (A. 63. 90) ; and there is a story that out 
of these five Mahabharatas, Vyasa retained only the Mahi- 
bharata of Vaisampayana, and the Asvamedhaparva out of 
the Mahabharata of Jaimini. This explains why the names 
Sumantu etc., appear before the mention of the words ‘ Bharata- 
Mahabharata’ in the incantation about oblations to Rsis. 
But it is not necessary to enter so deep so into that subject- 
matter here. The conclusion which has been drawn by 
Rao Bahadur Ghintamanrao Vaidya in his criticism on the 
Mahabharata, after considering this subject-matter, is in my 
.opinion correct; and therefore, it is quite enough if I say 
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Mre that ihe ': present version , of ' the Mahabharata is; not the 
original '.'Mahabha that^' there' were various' editions 

■of ' the ' Bharata and the Mahabharata ; and that the' '.present 
Mahabharata is the form it ultimately acquired. It cannot 
be .said that the first original Bharata out of these did not 
contain the Gita, It is quite clear that the writer of 
Mahabharata has written the present Gita on the authority 
■of fornaer workSj just as the Banatsujatiya, the Viduranltij, 
the Sukanuprasna, the Yajhavalkya-Janaka conversation^ 
the Visnu-sahasranamaj the Anugita, the Narayanlya-dhamia 
and other chapters were so written, and that it was not 
written independently. At the same time, it cannot b© 
definitely said that the writer of the Mahabharata did not 
make any change in the original Gita. From what has been 
•stated above, anybody, will come to the conclusion that the 
present Gita of 700 stanzas is a part of the present Maha- 
bharata, that both have bean compiled by the same hands, 
and that the present Gita has not been subsequently interpolated 
by anybody into the present Mahabharata. I will say 
later on what in my opinion is the date of the present Maha- 
bhS-rata, as also what I have to say regarding the original 
Gita., 

PART II-THE GITA AND THE UPANISADS. 

Let us now consider the inter-relation between the Gita 
■and the various Upanisads. Wot only have the various 
TJpanisads been generally referred to in the present 
Mahabharata, but the description about the warfare between 
the Vital Organs {prai^endHya) contained in the Brhadara- 
nyaka and the Chandogya (Br. 1. 3 ; Chan. 1. 2) appears in 
the Anugita (Asva. 23) ; and the words '' na me stem janapade ” 
etc,, uttered by the king Kaikeya Asvapati (Ohan. 5.11. 15), 
appear in the Santiparva, where the story of that king is 
related (San. 77. 8). Similarly, the principles enunciated in 
the Brhadaranyaka, that ‘‘ na pretya Bamjndsti'\i. ''after 
death, the Knower (jflata) does not any more possess any 
name {samjna)'\ and that the Knower is merged in the 
Brahman (Br. 4. 5. 13) appear in the Santiparva in the 
conversation between Janaka and Patcasikha ; and in the 
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■ same place, at the end, the illustration of the river and the" 
sea, which appears in the Prasna and the Mundaka Upanisads 
(Prasna. 6, 5 ; Mun. 3. 2, 8), has been used with reference to- 

. the man who has become free from Name and Form. Besides, 
the comparison of Reason with a charioteer, after comparing 
the organs with horses, which appears in the conversation 

■ between the Brahmin and the Hunter (Vana. 210), and' in the 

Anugita, has been taken from the Kathopanisad (Ka. 1,. 3. 3) 
and the stanjsas esa sarvesu bhutesu gudhaima (Katha. 3. 12), 
and '' any atm dharmad anyatradharmat'' (Katha. 2. 14)- 

also appear with slight verbal alterations in the Santiparva 
(187. 29 and 331. 44). I have already stated above that the 
stanza sarvaiah panipadam ” eta, from the Svetasvatara 
appears several times in the Mahabharata, as also in the 
Gita. But this similarity does not end here, and there are 
numerous other sentences from the Upanisads, which appear 
in various places in the Mahabharata. Nay, we may safely 
assert that the Spiritual Knowledge in the Mahabharata has 
been practically adopted from the Upanisads. 

Not only is the Spiritual Knowledge contained 
in the Bhagavadgita consistent with the Upanisads 
like the Mahabharata, but, as has been stated by me in the' 
ninth and the thirteenth chapters above, the Path of 
Devotion described in the Gita is also fully consistent 
with this Spiritual Knowledge. Without, therefore, repeating 
the same subject-matter, I will only say here in short, that 
the non-lamentability of the Atman mentioned in the second 
chapter of the Gita, the form of the Imperishable Brahman 
described in the eighth chapter, the consideration of the Body 
{ksefra) and the Atman {ksetrajfia) contained in the thirteenth 
chapter, and especially the form of the ‘Know^able’ (jneya) 
Parabrahman described in that chapter, are all subjects which 
have been literally copied into the Gita from the Upanisads. 
Some of the Upanisads are in prose, whereas others are in 
verse, Expressions from the prose Upanisads cannot, of course,, 
come as they are in the Gita, which is in verse form ; yet, the 
ideas “whatever is, is; and whatever is not, is noU’ (Gl. 2. 16), 
''yam yam vapi smaran bhava?h'' etc. (Gl. 8. 6). (i. e., “whatever 
ideas are, entertained in the Mind” etc. — ‘Trans.) etc,, which 
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appear in the Gita, are; ■from the ;Ohandogyopanisad ; and the 
ideas and sentences, etc. (Gi. 9. 31), ''jyotisam 

jyotih” (GL 13. 17), or '' mairaspm^saV' (Qt 14) etc., are from 
the Brhadaranyakopanisad, as will be apparent to anyone 
who has read those Upanisads. But, if one does not consider 
th^ prose Upanisads, but considers only the Upanisads in 
verse form, this similarity becomes more explicit; because, 
.some verses from these verse-formed Upanisads ,'have been 
taken literally and word for word into the Gita. For instance, 
six or seven stanzas from the Kathopanisad have been taken 
as they are, or with slight verbal alterations into the Gita. 
The stanza “ dsear|/a*m^ pasyati'" etc. (3, 39) in the Gita is very 
similar to the stanza ''ascaryo vakta'^ etc., in the second 
vain of the Kathopanisad (Katha. 3. 7); and the stanza 
''na jcnjaie mriyate va kadacW etc. (Gi. 3. 30), and the semi- 
stanza ''ijad icchanto brahmacaryam carantV etc. (Gl. 8. 11),. 
are word for word the same in the Gita and in the Katho- 
panisad (Katha. 3. 19; 3. 15). I have already mentioned 
above that the stanza ^Hndriyarii pararaMhuV' (Gi. 3. 43) 
in the Gita has been taken from the Kathopanisad 
(Katha. 3. 10). Similarly, the simile of the pippala {asvaftha} 
tree in the fifteenth chapter of the Gita, has been taken 
from the Kathopanisad; and the stanza ^^na tad bhasayate 
suryo'’ etc. (Gi. 15. 6), has been adopted into the Gita 
with slight verbal alterations from the Katha and the 
Svetasvatara Upanisads. Many other ideas and stanzas from 
the Svetasvataropanisad find their way into the Gita. I have- 
shown above in the ninth chapter that the word ‘Maya’ appears 
for the first time in the Svetasvataropanisad, and that it must 
have been taken from that place into the Gita and the 
Mahabharata. Besides this, the description of the place proper 
for the study of Yoga, given in the sixth chapter of the Gita,, 
namely, “sz/.cai4 dcsc pratisthdpya'' etc. (Gi. 6. 11) seems to be 
taken from the incantation ^'same sucau'' etc. (Sve. 2, 10), and 
the words '' samam kayasirogrwam ” etc. (Gi. 6.13) seem tO' 
have been taken from the incantation ‘Vnr mvmtani sthdpya 
samani sarh^am'" (Sve. 2. 8), if one considers the similarity of 
wording between the two. Similarly, the stanza ^‘sarmtah 
pdiiipdda7h‘* etc. and the following semi-stanza are also seen 
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to be word for word the same both in the Gita (13, 13) and in 
the Sveta^vataropanisad ( Sve. 3. 16); and the words 
“av-oramyamaam" or “adityavarmm tamasah parastat" are also 
to be found both in the Gita (8. 9) and the Sveta^vataropanisad 
(S¥e. 3. 9, 20). Further similarity of wording between the 
Gita and the Upanisads is apparent from the fact that the two 
“sarvabhutastham atmmvxm ( Gl. 6. 29) and 
‘‘vedais ca scirvair aham eva vedyo” (Gl. 15. 15) are to be found 
just as they are in the Kaiyalyopanisad. But it is not 
necessary to further point out this similarity of wording. 
Robody can entertain the slightest doubt that the Vedanta in 
the Gita has been enunciated on the authority of the Upanisads. 
What has to be principally considered is whether there is a 
difference between the exposition of it in the Upanisads and 
&e exposition in the Gita; and if so, what that difference is. 
We will, therefore, now turn to that subject-matter. 

The Upanisads are numerous, and the language of some 
of them is so modern, that one can clearly see that these 
Upanisads are not of the same date as the older Upanisads. 
Therefore, in considering the similarity of subject-matter 
between the Gita and the Upanisads, I have principally referred 
in this chapter, for purposes of comparison, to those Upanisads 
which are mentioned in the Brahma-Sutras. If one tries to 
examine the similarity between the theories in these Upanisads 
and the Spiritual Knowledge in the Gita, one will see, first of 
all, that though the characteristic features of the qualityless 
Parabrahman is the same in both, yet, in describing how the 
^a,lityful came into existence out of the Qualityless, the 
Gita uses the words ‘maya' or ‘ajnana' instead of the word 
audya I -hajQ explained above in the ninth chapter that 
wai/a’ has appeared in the Svetasvataropanisad, and 
that this word IS synonymous with ‘avidya' embodied in Names 
and Forms; and I have shown above that some of the stanzas 
trom the Svetasvataropanisad appear word for word in the Gita, 
pe first conclusion to be drawn from this is, that although the 
■doctrine sarvam kMv idum SraAma” (Chan. 3, 14. 1), or “sarmm 
M-mmparntr (Br. 4. 4. 23), or -sarvahme^ cmrrrnmM' etc 
r®!' ® possibly even the whole of the Spiritual Knowledge 
in the Upanisads has been adopted into the Gita, yet, it was 
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only after the word , ‘wa^/aVcame to be used in the , TJpanisads 
with reference to hTame-d and Form-ed 'avidya', that the 'Gita 
has come to, be written. 

, Now, if one considers what difference exists between the 
respective expositions of Vedanta in the Gita and the IJpanlsads,: 
one.sees that greater importance has been given in the Gita to 
the Kipila-Samkhya philosophy. In the Brhadaranyaka or 
the Chandogya* which deal with Spiritual , Knowledge, 
Saiiikhy a philosophy has not even once been mentioned; and 
although the words 'avyakta\ ^mahan' etc. from Saihkhya 
philosophy are found in the Katha and other Upaiiisads, yetj, 
those words are clearly interpreted there according to Vedanta 
philosophy and not according to Samkhya philosophy; and the 
same argument applies to the exposition in the Maitryiipaiiisad, 
The idea of boycotting Samkhya philosophy has been carried 
to such an extent, that the diversity of Names and Forms 
in the world has been explained in the Vedanta-Sutras by 
the ‘Trivrt-karana’ (union of three Elements) consistently 
with the Ohandogya, instead of by reference to the ‘PahcikaranaV 
( union of five Elements ) of Saihkhya philosophy (Ve. 
Su. 3. 4; 30). Although this method of explaining the 
Perishable and Imperishable in Metaphysics without the 
slightest reference to Samkhya philosophy has not been 
adopted in the Gita, yet, it must also be borne in mind that 
Saihkhya doctrines have not been taken as they are into the 
Gita. The Saihkhya doctrine that the visible world came 
into existence from the three-constituented imperceptible Matter 
{prakrti)hY the process of the ‘developing-out of the consti- 
tuents’ ( gu^otkarsa), and that the Spirit (purusa ) is 
quality less and is the See-er, is accepted by the Gita. But 
the Samkhya doctrine regarding the Perishable ( to'a ) and 
Imperishable (aft^ra ) has always been mentioned in the 
Gita with the rider of the Non-Dualistic Vedanta that Matter 
{'prakffi) and Spirit {purusa ) are not independent Elements, 
but are the forms or manifestations ( of one and the 

same Parabrahman in the shape of the Atman. This tacking 
on of the order of creation of the universe according to the 
Dualistic Samkhya philosophy with the Non-Dualistio 
doctrines of the Upanisads, which looks upon the Brahman 
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and the Atman as one and the samej is to be found in the 
exposition of Metaphysics in other places in the Mahabharata^ 
as in the Gita; and thereby the inference made above, that 
the Gita and the Mahabharata must have , been written by 
one and the same person, is intensified. 

The Path of Devotion or the worship of. the Perceptible 
contained in the exposition, in the Gita is an important matter 
which is not found in the Upanisads. It is true that mere rituaiis- 
tio performances like Yajnas etc., are' considered inferior, ^ from. 
the point of view of Spiritual Knowledge, in the Upanisads 
as also in the Bhagavadgita ; but we do not come across the 
worship of a perceptible human-formed Paramesvara in 
the older Upanisads. As the Realisation of the imperceptible and 
quality less Parabrahman is difficult, the writers of the 
Upanisads admit the principle that one must worship the 
Mind, Ether, the Sun, Fire, Yajha, and other similar 
Qualityful symbols. But the symbols, which have been 
mentioned in the ancient Upanisads for worship, do not 
include the human-formed Paramesvara. It is .stated in 
the Maitryupanisad that Rudra, Siva, Visnu, Acyuta, 
Narayana, etc., are all forms of the Paramatman (Mai. 7.7); 
and the Svetasvataropanisad even contains the words 
‘ Mahesvara ’ etc ; and there are also in the Svetasvatara 
such expressions as ''jnatva devarh mucyate sarvapasaih"' 
(Sve. 5. 13), (i. e., “by Realising God, all bonds are broken” — 
Trans.) or, ''yasya deve pcird bhaktih"' (Sve. 6. 23). But one 
cannot definitely say that human-formed incarnations of 
Karayana, Visnu etc; are intended by these expressions; 
because, the deities Rudra and Visnu are both Vedic, that is, 
ancient; and it cannot be said that the above-mentioned 
Upanisads did not refer to the ancient sacrificial ritual, which 
was later on given the form of the worship of Visnu, as shown, 
by the words ''^jajno vai visniLh'' (Tai. Sam. I.'?. 4). Kever- 
theless, if some one says that the idea of human-formed 
incarnations was conceived in those days, that cannot be 
said to be improbable ; because, the word * blKxkti ” (Devotion) 
which is to ba found in the Svetasvataropanisad cannot 
at first sight be properly applied to worship in the shape of 
a Yajna, As the expressions used in the Mahanarayana 
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"FMmliatapaiiij Eaaiatap or 'Gopalatapani TJpanisads are 
•clearer than those in the Svetas vataropanisad, such a doubt can 
really speaking not arise at all about them. But, as there are no 
means for definitely fixing the dates of these Upanisads, one 
•cannot, with their help, satisfactorily solve the question as to 
when the worship of the human-formed Visnu came into vogue, 
hrevertheless, the fact that the Vedic Path of Devotion is very 
•ancient is satisfactorily proved in other ways. The 
■grammarian Panini, after first mentioning in a sutra that the 
word 'bhaklih ' is to be taken as meaning Hhat, towards which 
Devotion exists* (Pa. 4.3.95), says in another subra^ namely, 
vasudevarjtmabhyam bun'* (Pa. 4.3. 98), that the man who 
is devoted to Vasudeva should be called * Vasudevaka *, and 
the man who is a devotee of Arjuna should be called 
■®Arjunaka’; and Patailjali, in commenting on this in his 
Mahabhasya, has said that the word ‘Vasudeva* in this 
suira is the name of a Ksatriya, or of the ‘ Bhagavanta *. 
Dr. Bhandarkar has proved that the commentary of Patanjali 
was written about 250 years before the Christian era; and 
there is no dispute about the fact that Panini belonged to 
a much earlier period. Besides, even Buddhistic religious 
texts contain a reference to Devotion; and I have proved 
later on in detail that the Bhagavata religion must have been 
the cause for principles of Devotion entering into the 
Buddhistic Mahayana cult. Therefore, it is proved beyond 
doubt that the Path of Devotion was well established in 
India long before the date of Buddha, that is to say 
■necessarily more than 600 years before the Christian era. 
The Narada-Pancaratra, or the Bhakti-Sutras written by 
Sandilya or Narada, are later in point of time. But thereby, 
the ancientness of the Bhagavata religion, or of the Path 
of Devotion, is in no way affected. It will be seen from the 
•exposition made in the Gita-Rahasya that (i) the present Path 
of Devotion has been gradually evolved out of the forms 
of worship of the Qualityful mentioned in the ancient 
Upanisads; that (ii) the Patanjala Yoga has given further 
importance to the Path of Devotion, as in that Yoga some 
perceptible or visible object has to be placed before the eyes 
for fixing the mind; and that (iii) the Path of Devotion has 
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not come into India from anywliere else, nor was there any 
necessity ; for it ' to come from anywhere else. Supporting,, 
from the point of view of the Vedanta of the Upaiiisadst- 
this Path of Devotion, and especially the worship of Vasiidevar 
which had in this way come into existence in India, is an 
important part of the subject-matter of the Gita. 

But a still more important part of the Gita is the liarmoni-; 
sation of the Karma-Yoga with Devotion and, the Knowledge 
of, the Brahman. Although the Upanisads have considered 
the duties fixed for the four castes, or the ritualistic , per- 
formances mentioned by the Snitis as inferior, yet, soma 
of the Upanisads say that they ha,ve got to be performed for 
the purification of the Mind, and that: it is not proper to 
give them up even after the Mind ha,s been purified. Never- 
theless, several of the Upanisads may be. said to ordinarily 
incline towards Abandonment of Action, There are statements- 
in some Upanisads, as in the Isavasyopanisad, that Action 
must be perfornied so long as life lasts, sueli as, ''lairvann 
evelia kannaiii'\ (i. a, ‘'Action must ba performed in this- 
world ’’—Trans.) ; but no other Upaiiisad has justifi.ed this- 
Karma-Yoga, which had been in vogue from ancient times, 
by doing away with the conflict between Spiritual Knowledge 
and Worldly Action as has been done in the Gita. May^ 
one may . safely say that the doctrines of the Gita, on this, 
matter are different from the doctrines enunciated by many 
of the writers of the Upanisads. As I have fully , discussed 
this question in the eleventh chapter of the G.!ta-Rahasya,. 

I do not propose to take up more space by dealing with 
it here. 

The ‘acquisition of Yoga’ ( tjoga-sadhana ), which has been 
referred to in the sixth chapter of the Gita, has been fully 
and scientifically dealt with in the Pataiijaia Yoga-Sutras ; 
and these Sutras are now-a-days considered an authoritative 
text on this subject. These Sutras are divided into four 
chapters. The word ‘ yoga ’ has been defined in the commence- 
ment of the very first chapter as ''yogas citlavTttinvrodhah'\ 
(I 8., “ Yoga means the control of the activities of the Mind ” 
Trans. ) ; and it is stated that “ ahhyasavairdgyabhijam tan-^ 
nirodhah \ that is, “ this control ( nirodhah ) can be acquired 
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by ;practic 0 :aBd by indifference, to. the world ”;.'.and afterwards; 
the means of acquiring ^^t^^ Yoga such as/ t/ama, niyama, asana, 
etc. have been described; and in the 3rd and ithi 
chapters^ it is explained how perfection and the supernatural 
of ' animalaghima ’ (i.e, ‘self-contraction, levitation’ etc.— 
Trans.) are acquired by the ‘ asaThprajnata ’ or ‘ mrukalpa^ 
sarnadM (non-differentiating mental absorption), and how by 
this kind of concentration, one ultimately reaches Release in the 
shape of * Brahma-nirvana *. In the Bhagavadgita also, there 
is first mentioned the necessity of the control of the Mind 
(Gi. 6. 20) ; and after stating that the Mind must be controlled 
by the two means of practice (abhyasa), and indifference to- 
the world ( ), (Gi. 6. 35), it is ultimately stated how 

one should acquire the non-differentiating mental absorption,, 
and what happiness that gives. But on that account, one 
cannot say that the Bhagavadgita accepts as correct the 
Patanjala-Yoga, or that the Patanjala-Sutras are earlier in 
point of time than the Bhagavadgita. The Blessed Lord 
has nowhere advised that one should spend one’s life holding 
one’s nose in the hand for controlling the breath, in order 
to acquire perfect concentration, as directed in the Patanjala- 
Sutras. Control of the Mind and mental absorption have been 
mentioned in the Gita as means for acquiring that Equability of 
Mind, which is necessary for acquiring Karma-Yoga. Therefore,, 
it must be said that in this matter, the Gita comes nearer to the 
Svetas vatara or the Katha Upanisads than the Patanjala-Sutras. 
The Dhyanabindu, Churika, and Yoga-tattva Upanisads deal 
with Yoga. But, as Yoga is the principal subject-matter in 
them, and its praises are sung everywhere, it is not proper to 
attempt to fully harmonise these one-sided Upanisads with the 
Gita, which considers the Karma-Yoga as the most superior path ; 
and such a harmony cannot in fact be brought about. In the 
introduction to his English translation of the Bhagavadgita,, 
Mr. Thompson has said that the Karma-Yoga in the Gita is 
a form of the Patanjala-Yoga; but such a thing is absolutely 
impossible ; and I say that this confusion has arisen in the 
mind of Mr. Thompson, because he has not understood the 
« correct meaning of the word ‘Yoga’ in the Gita. Because, 
whereas the Gita Karma-Yoga is Energistic, the Patanjala-Yoga 
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'is: just the opposite, that is to say, renunciatory ; and it is, 
therefore, not possible that the one should have come out of 
the other; and it is nowhere stated in the Gita that such is 
the case. Uay, the original meaning of' the word *Yoga' was 
.Karma-Yoga; and one may safely 'say that that word came to 
he commonly understood in the single meaning of '* Yoga” in 
the, shape of ‘Concentration of the, MindV after the days; of the 
Fatal jala-Sutras. Whatever may be , the case, the Desireless 
Path of Action adopted in ancient "times by Janaka and others 
was similar to the Yoga, that is, the Karma-Yoga of the Giti. ; 
and it has clearly been adopted from the Bhagavata religion 
traditionally handed down by Manu to Iksvaku etc., and was 
not derived from the Patahjala-Yoga. 

This will have clearly shown to my readers the similarity 
and the dissimilarity between the Gita-doctrine and the 
Upanisads. Most of these matters have been dealt with by me 
in the Gita-Eahasya. I shall, therefore, say here only this much 
that, although the Knowledge of the Brahman in the Gita 
has been mentioned on the authority of the Upanisads, yet, the 
Gita has not merely copied the Metaphysical Knowledge in 
the Upanisads, but by adding to it the worship of Vasiideva, 
as also the Samkhya Science of the Perishable and the 
Imperishable, that is to say, of the creation of the universe, 
it has principally expounded the Vedic religion of Karma- 
Yoga, which is easy to follow, and is beneficial in this life and 
the next ; and in this way the Gita is superior to the Upanisads. 
It is, therefore, not proper to stretch the meaning of the Gita 
dootrinally, in order to establish a non-existing harmony 
between the Gita and the renunciatory Upanisads, except in 
the matter of the Knowledge of the Brahman. It is true • that 
the Metaphysical Knowledge in both is the same. Y^et, although 
the head in the shape of the Spiritual Knowledge is the same, 
the Samkhya path and the Karma-Yoga are the two equally 
important hands of the Vedic religion; and the Gita has 
emphatically supported Action based on Knowledge, as has 
been done in the Isavasyopanisad, as is clearly shown in the 
eleventh chapter of the Gita-Eahasya. 
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way considered the similarity:^ and the 
•dissimilarity between the ' Bhagavadgita and the Upanisads, 
which: chiefly deal either with Spiritual Knowledge, or with 
: :Devotion, or with Yoga, it is really speaking not necessary to 
■compare the Gita . with the Brahma-Sutras ; because, as 
Badarayanacary a has written . his Brahma-Sutras in order to 
■systematically consider the Metaphysical doctrines mentioned 
in the various Upanisads, these Sutras cannot contain any 
thoughts which are not in the Upanisads. Still, there is a 
clear reference to the Brahma-Sutras at the beginning of. the 
13tli chapter of the Bhagavadgita, where the subject-matter of 
the Body and the Atman is being dealt with, in the words: 

rsibhir bahudha giiam chandobkir vividhazh prthak I 

brahma-sufrapadais caiva hetumadbhir viniscitaih li 

(Gi. 13.4), 

that is, the Body and the Atman have been described ‘‘in 
various ways, in different metres, by different Bsis, dis- 
connectedly ; and also definitely and logically in the 
Brahma-Sutra-padas” ; and, if one considers these Brahma-Sutras 
to be the same as the present Vedanta-Sutras, it follows that 
the present Gita must have been written after the date of the 
present Vedanta-Sutras. It is, therefore, very necessary to 
■determine which these Brahma-Sutras are, in order to fix the 
date of the Gita.^* Because, there is no work now available 
besides the Vedanta-Sutras, which bears the name of Brahma- 
Sutras, nor has such a work been referred to anywhere; and it 
is not proper to say that the Gita was written after the date 
of the present Brahma-Sutras; because, it is traditionally 
believed that the Gita is more ancient than these Brahma-Sutras. 
Possibly, the phrase been interpreted 

in the Samkarabhasya to mean “the phrases in the Srutis or 
the Upanisads, which refer to the Brahman”, in order to get 
■over this difficulty. But, on the other hand, Anandagiri, who 

^ Tills subject-matter has been considered by the late 
Mr. Teiaog; and Prof. Tukaram Bamchandra Anaalnerkar B. A. has 
.also published an essay on this subject in 1895. 
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has .written 'a 'commentary on; the' Samkarabliasya, and 
Ramanujacarya and Madhvacarya, who are other. com.meiitator& 
on the'Gitaj have said that the words ^^rahma-suim-padais caiva'"’ 
mean the Sutras ''athdto brahma jijnasa” etc, of Badarayanacary a.'; 
and Sridhara Svami interprets them in both ways. We have^ 
thereforOj to determine the true 'meaning '.of this stanza 
independently. This stanza, mentions TWO DlFFlRlNT. places,, 
where the subject-matter of the Body and the Atman have been 
described; for, it says that this subject-matter has been 
mentioned ‘‘in DIFFERENT ways, by different Bsis, DISCON- 
NECTEDLY,” and also (caiva) “definitely and logically in the 
Brahma-Sutra-padas” ; and this is apparent from the word 
'caiva' {L e., ‘and also’). Not only are these two places different, 
but the first place, namely, the description given by Rsis, is- 
“in different metres, and disconnected, and in different ways”; 
and, as appears by the third case plural termination of the 
word it has been made by VARIOUS Rsis ? whereas,, 
the other description contained in the Brahma-Sixtra-padas 
is “ definite and logical”. This is the special difference- 
between the two, which has been brought out in this 
stanza. The word 'hetumaV appears in various places in 
the Mahabharata, and means an ‘ exposition made according 
to the method of logicians, by showing reason and 
conclusion ’. Take for instance, the conversation of Sulabha 
with Janaka, or what Sri Krsna said in the Darbar of the 
Kauravas, when He went there as an ambassador. It is stated 
in the Mahabharata itself that the first conversation was 
'hetumat' and ' arthavaV (San. 320. 191); and that the other 
one was 'sdhetuka' (Udyo. 131. 2). From this, it follows- 
that where pros and cons are discussed, and some unambiguous- 
and definite conclusion has been drawn at the end, that method 
of dealing with the subject is called ' hetumadhhir vinisclfaih \ 
These words cannot be applied to miscellaneous and inconsis- 
tent conclusions drawn in one way in one place and m 
another way in another place. Therefore, if we have to 
maintain the distinction and contrast between "rsibhih. 
bahudha vividhaih prthak'" (i. e., “by Rsis, indifferent places,, 
in different ways, and disconnectedly,”— Trans.) ,and “Mt£- 
madbJdr viniscitaih'" (i, e;, “definitely and logically ”—Trans.)^ 
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it becomes necessary to say that the words ' “the- description,: in,' 
various ways, by different -Rsis, disconnectedly, and in different 
metres’/ intend' to mean the disconnected and miscellaneous,, 
'Sentences appearing in the different Upanisads ; and that the 
words“ definite and logically advanced Brahma-Sutra-padas ’V 
signify the description.- in the Brahma-Sutras, in which ' 
.a definite and unambiguous conclusion has been drawn in the 
end by showing pros and cons. It must also be borne, in mind 
that, as the ideas mentioned by the Rsis in the Upanisads 
were related by them, as they occurred to them, that is to say, 
disconnectedly, the true import of the Upanisads cannot be 
understood, unless the ideas contained in them are harmonised. 
And, therefore, it becomes necessary to mention the work in 
which the Upanisads have been harmonised with each other by 
the explanation of reasons and conclusions, at the same time 
when the Upanisads themselves are mentioned. 

When this stanza in the Gita has been interpreted in this 
way, it is quite clear that the Upanisads and the Brahma- 
Butras were earlier in point, of time than the Gita. 
There is, of course, no dispute about the most important 
ones of these Upanisads ; because, the stanzas from these 
Upanisads are found to have been copied word for word 
into the GitA But, there is room for doubt where the 
Brahma-Sutras are concerned; because, although the word 
^ Bhagavadgita ’ has not appeared literally in the Brahma- 
Sutras, yet, the Bhagavadgifca is believed by the writers of the 
Bhasyas to have been referred to by the word ‘ Smrti * in some 
of the Sutras at least. The Brahma-Sutras, which, according 
to the Samkarabhasya, refer to the Bhagavadgita by the word 
smrti ’ are principally the following ones.— 

BEAHMA-StJTRAS GITA 


chapter, and sulra 
1. 2, 6^ smftes cal 

1, 3. 23, ap/ ca smanjate \ 

% 1. 36, upapadyate capy- 
upalabhyate ca\ 


Chapter and stanza, 

Gi. 18. 61, tsvarah sarvabhu- 
tanam etc., (whole stanza) 
Gi. 15. 6, na tad bhdsayate 
suryaheto. 

Gi. 15. $rna rupam asyeha tatho^ 
patabhyate etc. 
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Gl. 15. 7, mamaivamso jlvaloke 
jimbhuiah eto. 

Gi. 13. l2,jneyam yat tatpravak~ 
syami etc. 

Gl. 8. 26, suklakrsnB gati 
hyete etc. 

Gi. 6. 11, sueau dese etc. 

Gi. 8. 23, yatra kale tvand- 
vrttim dvrttim caiva yogi- 
nah etc. 

Even if some out of these 8 references are considered 
ambiguous, yet, in my opinion the fourth (Bra. Su. 2. 3, 45) 
and the eighth (Bra. Su. 4. 2, 21) are absolutely unambiguous ; 
and it must be borne in mind that on this question the four 
commentators, Samkaracarya, Ramanujaoarya, Madhyacarya^ 
and Vallabhacarya, are of the same opinion. The sufra 
"api casmaryate” (2. 3. 45) i, e., “and the Smrti says the same 
thing ”, appears in the Brahma-Sutras, in the course of the 
consideration of the mutual inter-relation between the 
Personal Self {jlvatman) and the Absolute Self iparamdtrmn),, 
after it has first been definitely stated in the sutra, “ naima 
'sruter nityatvac ca tabJvyah" (Bra. Su. 2. 3. 17), that the 
Individual Self is not created from the Highest Seif like 
the other objects in the world; after stating in the 
sutra, '‘arnso nanavyapadesm" etc. (2. 3, 43), that the Jivatman is- 
a ‘ part ’ (amsa) ^ of the Paramatman, and after giving the 
authority of the Srutis by saying “ mantra varyac ca” (2. 3. 44) 
This Smrti is the sentence “mamaivamso jlvaloke jlvabhutah 
sandtanah ’ in the Gita (Gl. 15. 7) according to all the 
commentators. But the last reference is even more unambi- 
guous than this. I have stated above in the tenth chapter 
that the two periods of Devayana and Pitryana occupy the 
six months of the Uttarayana and the six months of the 
Daksinayana respectively; and that instead of interpreting 
these phrases as indicating ‘time’, Badarayanacarya has- 


2. 3. 45. API CA SMARYATE 1 

3a 2, darhayati catho api 
smaryate i 

S. S. SI, aniyamah sarvasam- 
avirodhah sabddnumdna- 
bkydm i 

4. 1. 10, smaranti ca \ 

4, 2. 21, YOGIHAH PRATI OA 

SMARYATE! 
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interpreted them as meaning the respective deities presiding 
diiring those periods - of . time (Ve, Su, 4 3. 4X The sutra^ 
/^Moginah prati ca smar^/afe” (Bra. Su. 4. 2. El), that is, “ these 
periods of t™® proper in the case of - Yogins ' aocording; 
to the Smrti'\ has been written in answer to the doubt whether 
the words ' and ^ uttarayav>a\ never to bo 

understood as indicating ‘time’; and it has been clearly 
stated in the Gita in the following words, that these periods 
of time are proper for Yogins, namely, '‘^yatra kaU tvanavrttim 
avrttim caiva yoginah'\ From these references, one has to say 
with the commentators that in these two places at least the 
word ‘ smrjff’ used in the Brahma-Sutras has reference only 
to the Bhagavadgita. 

But if one believes that the Brahma-Sutras have been 
specifically mentioned in the Gita, and that the Gita has been 
specifically referred to in the Brahma-Sutras by the word 
^ smTti\ there arises an inconsistency between the two from 
the point of view of date of writing; because, as the Bhagavad- 
gita contains a clear reference to the Brahma-Sutras, the 
Brahma-Sutras must be looked upon as prior in point of 
time to the Gita; and if one interprets the word ^ smrtV in the 
Brahma-Sutras as meaning the Gita, the Gita becomes earlier 
in point of time than the Brahma-Sutras. The same Brahma- 
Sutras cannot once be earlier in point of time and again later 
in point of time than the Gita, Well ; if, in order to escape 
from this difidculty, we interpret the words '' brahma-sutra-^ 
padaiy\ as has been done in the Sarhkarabhasya, then the woii^ds- 
hetumadbhir become meaningless; and if we say 

that the word ‘smr/r used in the Brahma-Sutras refers to some 
Smrti other than the Gita, then we have to say that all the 
commentators were wrong ; and even if we say that they were 
an wrong, the fact still remains that we cannot say what 
work is referred to by the word Then, how are we 

to get out of this difficult position? In my opinion, there 
is only one way in which we can escape this difficulty. If we 
say that the same man who wrote the Brahma-Sutras also 
gave their present form to the Bharata and to the Gita, the 
difficulty is solved. It is usual to refer to the Brahma-Sutras 
as ‘ Vyasa-Sutras and Anandagiri has stated in Ms comment- 
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ary on the Samkarabhasya on the sutm, “sesatvat purusartha- 
mdo yatMnyesv iti jaimifdh” (Ve. Su. 3. 4. 3), that Jaimini was 
the disciple of Vyasa, who wrote the Yedanta-Sutras ; and 
In the same way, he has described the Brahma-Sutras in the 
opening stanzas of his work in the following terms, namely, 
" srimadvyasapayomdhir nidMrasau”. Vyasa, the writer of 
the Mahabharata, had five disciples named, Paila, Suka, 
Sumantu, Jaimini, and Vaisampayana; and I have, on the 
authority of the present Mahabharata, referred above to the 
story that Vyasa taught the Mahabharata to them. When 
one takes both these things together, and considers the matter, 
one can draw the inference that the work of giving their 
present form to the original Bharata and to the Gita included 
in it, as also that of writing the Brahma-Sutras was done 
by one and the same Badarayana Vyasa. This does not mean 
that Badarayanacarya wrote something new in the shape 
of the present Mahabharata. Ail that I mean to say is that 
as the Mahabharata is a very extensive work, some portions 
of it may have been lost or become disintegrated at the 
time of Badarayana ; and that Badarayanacarya may, therefore, 
have critically examined different portions of the Maha- 
bharata which were then available, and either corrected or 
supplemented them wherever he found the book to be 
disconnected or incorrect or incomplete, or added indexes etc., 
and in that way either revived the book or given it its 
present form. It is well known that even in Marathi literature, 
Ekanatha has in this way revised the Jnanesvari; and there 
is even a story that as the Vyakarana Mahabhasya in Sanskrit 
literature was once lost, Chandrasekharacarya had to revive it 
again. In this way, one can easily understand how the 
stanzas of the Gita are to be found in the other chapters of 
the Mahabharata ; and the fact of the clear reference to the 
Brahma-Sutras in the Gita and of the reference to the Gita in 
the Bratoa-Sutras by the word ‘smrti\ is easily explained. As 
the original GltS, which is the foundation of the present Gita 
was available even before the time of Badarayanacarya, it was 
referred to in the Brahma-Sutras by the word ‘srartV ; and it 
is sUted in the Gita, while revising the Mahabharata, that the 
subject-matter of the Body and the Atman has been considered 
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in detail in the Brahma-Sutras ' There are other references 
in the present Mahabharata to sE/ra-works, similar to^o to 
referenca^'to the Brahma-Sutr as in' - the present ' Gita, For 
instance, in the Astavakra-Dik' conversation in- the Anuiasana- 
par va, we find the sentence, ^^anrtah striya ity evmn sutmkaro 
^yamsyaW (Ann. 19.6). Similarly, there are also clear 
references elsewhere in the Mahabharata to the Satapatha- 
brahmana (Santi. 318. 16-23), the Pancaratras (Santi. 339. 107), 
the Nirukta of Yaska (SEnti. 342. 71), and Manu (Ann. 37. 16). 
But, as it was not nsnal for people to learn by heart all the 
parts of the Mahabharata, a doubt naturally arises about the 
extent to which the reference to other books in the Mahabharata 
in other places besides the Gita, can be looked upon as reliable 
for the purpose of the determination of the date of either. 
Because, those parts which are not learnt by heart can easily be 
tampered with by the addition of interpolated stories or stanzas. 
Yet, in my opinion, there is no reason why we should not take 
advantage of these other references in order to prove that the 
reference to the Brahma-Sutras in the Gita is not a sole, or 
an unprecedented, and therefore, an unreliable reference. 

The Brahma-Sutras are the most important book on 
Yedanta, and the Gita is the most important book on Karma-Yoga, 
as has been shown bj me in previous chapters. Therefore, if 
my inference that the Brahma-Sutras and the Gita were written 
by one and the same person, that is, by Yyasa, is correct, Yyasa 
becomes saddled with the authorship of both these books. I have 
proved this above by inferential argument. But in the new 
edition of the Mahabharata according to the southern recension, 
which has been published by Mr. Krishnacarya of Kumbakonam, 
we find the following 34th stanza in the 212th chapter of the 
Santiparva (in the Yarsneyadhyatma-prakaraQa) in the description 
of how the various sciences and histories came into existence at 
the beginning of the Yuga, namely, 

mdantaharmayogam m vedavid hraJimavid vilhuh \ 

dvaipdyam nijagrdha silpakdstram hhfguh punah \\ 

In this stanza, vedantakarmayog am is & compound word in the 

■singular number. But thathas to be interpreted as meaning ‘Yedanta 
Karma“•Yoga^ Possibly the original reading was ^*vedmiam 
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I have proved above by critically examining the meaning 
of the words in the stanza brahma-sTifra-padcds ccdva etc.^. 
that tile Bhagavadgita contains a reference to the • present 
Brahma-Sutras or Vedanta-Sutras. • But, I think there is-., 
another important and forcible reason' for this reference .tO" 
the Brahma-Sutras having come into the Bhagavadgita,, 
and that too in the 13th chapter, that, is, in the chapter 
which deals with the subject of the Body and the Atman®- 
I have already explained in the previous chapters that though 
the essential principle of the worship of Vasudeva has 
been taken into the Bhagavadgita from the Bhagavata or 
the Pancaratra religion, yet, the four-fold {catii7'-vyUya) theory 
of the Pancaratra religion regarding the coming into existence 
of Samkarsana, that is Jiva (Personal Self) from Vasudeva, 
of Pradyumna, that is, the Mind (mams) from Samkarsana, 
and of Aniruddha, that is, Individuation (ahamkdra) from 
Pradyumna, is not accepted by the Bhagavadgita. The 
Brahma-Sutras lay down the doctrine that the Personal Self 
(jlvatman) has not sprung from anything else (Ve. Su. 2. 3. 17) 
and that it is an eternal ‘ part ’ (amsa) of the Highest Atman 

harmayogam ca and in writing or in printing, the diacritical 
nasal sign ^ ^ in ^ ^ may have been dropped. It is clearly 

stated in this stanza that Vyasa obtained the two sciences of 
Vedanta and Karma-Yoga, and that Bhrga obtained the Hlpa- 
Bstra (i. e., Hhe fine or mechanical arts ’ — Trans.). But, this 
stanza is not to be found in the edition printed in the Ganpit 
Krishnaji Press in Bombay or in the Calcutta edition. The 212th 
chapter of the Santiparva in the Kumbakonam edition is the 210th 
chapter of the Bombay and Calcutta editions. I am very grateful 
to my friend Dr, Ganesh Krishna Garde for having drawn my 
attention to this stanza in the Kumbakonam recension. According 
to Ms opinion, the word ‘ karmayoga ^ in this place refers to 
nothing else but the Gita, and the authorship of both the Gita and 
the Vedanta-Sutras is by this stanza given to Vyasa. Some doubt 
may arise on this point, because this reading is to be found in 
only one out of three editions of the Mahabharata ; but it at least 
proves that my inference about the author of Vedanta being 
the same as the author of Karma-Yoga, is neither new, nor without 
authority* 
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{paramatman), (Ye. Su. 2, 3. 43). Therefore, Badarayanaoarya 
has, in the second part of the second chapter, found fauit with 
the Bhagavata doctrine, by saying that the genesis of 
Samkarsana from Vasudeva according to that religion is not 
possible (Ye. Su. 2. 2. 42) ; and, by arguing that, since the Mind 
is an organ pertainingto the Personal Self, it is impossible 
for Pradyumna (Manas) to spring from Jiva (Ye. Su. 2. 2. 43)9: 
because, we neyer see it happen in the world that the 
cause or the means spring from the doer, he has to that 
extent logically refuted the Bhagavata doctrine. To this, 
the followers of the Bhagavata doctrine are likely to reply 
that they consider Yasudeva (Isvara), Samkarsana (Jiva),, 
Pradyumna (Manas), and Aniruddha (Ahamkara) as four 
equal Jnanins, and look upon the genesis of the one from, 
the other as merely symbolical or unimportant. But, from this 
point of view, instead of there being one Parainesvara, one 
gets four Paramesvaras ; and the Brahma-Sutras, therefore,, 
say, that even this reply is not satisfactory ; and Badarayana 
has ultimately expressed his opinion that the idea that 
Jiva has sprung from the Paramesvara is not acceptable 
to the Yedas, that is, to the TJpanisads. (Ye. Su. 2. 2.44,45). 
It is true that the Bhagavadgita has adopted the principle of 
of Action based on Devotion of the Bhagavata religion. 
Nevertheless, the doctrine of the Gita is that the Jiva has not 
sprung from the Paramesvara, and is not a son’ of the 
Paramesvara, but a part (amsa) of the Paramatman (Gi. 15. 7). 
This doctrine about the Jiva does not form part of the original 
Bhagavata doctrine ; and it was, therefore, necessary to explain 
on what authority it had been based; because, if that had not 
been done, there was a likelihood of a misunderstanding arising 
that while accepting the Energistic Devotional principle of 
the Bhagavata doctrine, the Bhagavadgita was also accepting 
the arrangement of the ‘four-folded genesis’ (caturmjuha) in 
that doctrine. Therefore, when there was occasion to refer to 
the nature of the Individual Self (Jivatman) in the chapter on 
the Body and the Atman, that is to say, in the very beginning 
of the 13th chapter, it became necessary for the Blessed Lord 
to explain that “My opinion about fche Atman (ksefrajna)^ that 
is, the Jiva, is not the same as in the Bhagavata doctrine, but 
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is consistent with the opinion' of the ' Esis, ^who ■ have written 
the TJpanisads**. And thereafter, it became necessary for Him 
to say in the natural course, that, as ^“dMerent Esis had given 
disconnected descriptions in the . ■ different Upan^^ 
accepted ■ the harmonisation of all . those opinions . in ■ the 
Brahma-Sutras (Ve. Su. 2. 3. 43). Considering the matter from 
this point of view, it will be seen that the Path of Devotion 
in the Bhagavata doctrine has been adopted in 'to^ the\ Gita^ in 
such a way that the objections taken to that doctrine in the 
Brahma-Sutras could be obviated. Ramanujacarya has in 
his commentary on the Vedanta-Sutras given a different meaning 
altogether to these Sutras (Ve. Su. Ra. Bha. 2. 2. 42-45). But, 
in my opinion, these interpretations are stretched, and not 
acceptable. Thibaut seems to be inclined to accept the view 
■of the Ramanu jahhasya ; but from the writings of Thibaut? one 
does not get the idea that he has properly understood the true 
nature of this discussion. Even in the description of the 
Narayaniya doctrine, which is made at the end of the 
Santiparva of the Mahabharata, it is first stated that ‘‘Vasudeva 
IS ALSO (sa eva) Saihkarsana, that is, Jiva, or the Atman” (See 
San. 339. 39 and 71 and 334. 28 and 29); and the further descent 
of Pradyumna from Saihkarsana etc. has then been mentioned ; 
and in one place, it is clearly stated that some consider the 
Bhagavata doctrine as four-folded {catur-vyuha), others as three- 
folded (^n-z;^EAa), others as two-folded (dvi-vyuha)^ m.d others 
again as single-folded (eka~vyuha\ (Ma. Bha. San. 348. 57). But 
instead of accepting these various aspects of the Bhagavata 
doctrine, the present Gita has accepted only that aspect of i% 
which would be consistent with the opinions of the Upanisads 
and the Brahma-Sutras on the question of the mutual inter- 
relation between the Body and the Atman; and when this 
matter is taken into account, one clearly understands why 
it was necessary to refer to the Brahma-Sutras in the Gita, 
if ay, we may even go so far as to say that the present Gita 
has made an improvement in this respect on the original 
^Gita. ■ ' ' ■ 
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PART IV— THE RISE OF THE BHAGAVATA 


RELIGION AND THE GITA. 

I have stated in several places in the Gita-Eahasya, and 
also above in this Appendix, that the principal subject- 
matter of the Gita is to harmonise the Spiritual Knowledge 
of the Upanisads, and the Sarhkhya theories about the Mutable 
and the Immutable, with Devotion, and principally with 
Desireiess Action; and thereby to fully justify the Karma-^ 
Yoga scientifically. But, those who do not realise the skilful- 
ness of the Gita in harmonising these various subjects, or 
those who have a pre-oonceived notion that it will be difficult 
to harmonise all these subjects, get the impression that many 
of the statements in the Gita are mutually conflicting. For 
instance, these critics object that the statement in the 
thirteenth chapter, that all whatsoever, which exists in this 
world, is nothing but the qualityless Brahman, is inconsistent 
with the statement in the seventh chapter that all this world 
is nothing but the qualityful Vasudeva (7. 19); as also that 
the statement that “Friend and foe are alike to Me*' (9. 29) 
is inconsistent with the other statement that “Jnanins and 
Devotees are much beloved of Me’’ (7. 17; 12. 19), both of 
which statements have been made by the Blessed Lord. But 
I have explained in many places in the Gita-Rahasya, that 
there is no real conflict between these statements, and that 
although it was necessary to make these apprently conflicting 
statements in considering the same question, once from the 
Metaphysical point of view and again from the point 
of view of Devotion, yet, the Gita has finally harmonised 
them from the comprehensive philosophical point of view. 
But, even to this explanation it is objected by some, that 
(i) although it is now possible to thus harmonise the 
Realisation of the imperceptible Brahman, with the Devotion 
to the perceptible Paramesvara, yet, it is impossible that 
there could have been any such harmonisation in the 
original Gita; that (ii) the original Gita was not full of 
conflicting statements like the present Gita, and that 
(iii) Vedantists or the protagonists of Samkhya doctrines 
interpolated statements in favour of . their respective doctrines 
into the original Gita. For instance, r Prof . Garbe says that 


760 



GITMAHASm OB EARMA-^GA 


the original Gita contained a harmonisation nf Devotion 
with only Saiiikhya and Yoga; and the harmonisation of 
Devotion with Vedanta 'and with the Karma-marga ^ of the 
Mimamsa School was brought about by somebody afterwards ; 
and he lias even appended to his German translation of the 
Gita, a list of those stanzas, which according to him had been 
subsequently interpolated - into the original Gita !■ These 
theories are entirely, wrong in my opinion. ■ /These people 
have conceived these wrong ideas as a result of their having 
failed to understand the historical tradition of the various 
aspects of the Vedic religion, and the real meanings of the 
words ^samkhya* and Vopa'used in the Gita, and especially 
because these people had before their eyes the history of the 
unphilosophioal, that is, purely devotional Christian religion. 
The Christian religion was originally purely devotional; and 
the attempt to harmonise it with the philosophical doctrines 
of the Greeks, or with other philosophies, was made afterwards. 
But that is not the case with us. The Ritualist path of the 
Mimamsa school, the Knowledge preached by the writers 
of the Upanisads, and Samkhya and Yoga, had all reached 
their highest development before the Path of Devotion arose 
in India. Therefore, it was impossible from the very 
beginning that our people should countenance an independent 
Path of Devotion, which would be independent of ail these 
sciences, and especially independent of the Knowledge of 
the Brahman preached in the Upanisads; and when this 
impossibility is taken into account, one is forced to come 
to the conclusion, that the form of the preaching of the 
Gita-religion must, from the very beginning, have been more 
or less similar to the exposition contained in the present Gita. 
The exposition of the Gita in the Gita-Rahasya has been made 
by me on this basis ; yet, as this is a very important question, I 
shall here briefly state what results are arrived at, according to 
me, regarding the original form and the tradition of the Gita- 
religion, from the historical point of view. 

I have shown in the tenth chapter of the Gita-Rahasya 
that the most pristine form of the Vedic religion was not 
pre-eminently Devotional, or Realisational, or Yogio, but was 
ritualistic, that is, Actional; and that the Veda-Samhitas, and 
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llie ,Bra]imanas ;h principally erinnciated this ActiTistic 

jeligion of ;sac3rifi^ As this religion was later on 

rsystematically expounded in the ■ Mimahsa-Sutras of Jaimini 
it acquired the name ‘Mimarhsaka-marga’. But although the 
name ‘MimamsaV. was new, yet, the sacrificial religion was 
undoubtedly ancient, and was probably the first stage of the 
Vedio religion from the historical point of yiew. Before 
acquiring the name ‘Mmiamsaka-marga’, it used to be known 
as ®TrayI-dharma*, that is, ‘the religion supported by the three 
Vedas’; and the same name is to be found in the Gita (See 
Gi. 9. 30 and 31), When this ritualistic Trayi-dharma was 
being rigorously observed, how was it possible to Realise the 
Parame^vara by this Karma, that is, this external para- 
phernalia of Yajnas and sacrificial rites ? There then gradually 
arose the doubts and objections, that as Realisation was a 
mental process, it would be impossible to acquire Realisation, 
unless one contemplated on the form of the Paramesvara etc.; 
and this Trayi-dharma gradually came to include the 
Knowledge contained in the Upanisads, as is evident from the 
introductory passages at the commencement of the Chandogya 
and other Upanisads. This Knowledge of the Brahman 
contained in the Upanisads has subsequently acquired the name 
"‘Vedanta’. But although this word ‘Vedanta’ has come into 
existence subsequently like the word ‘Mimamsa’, yet, the 
Knowledge of the Brahman, or the Path of Knowledge, does 
not, on that account, become something new. It is true that 
the Jiiana-kanda came to be formulated after the Karma-kanda; 
yet, one must not forget that both of them were ancient. The 
Kapila-Sarhkhya philosophy is another and an independent 
branch of this Path of Knowledge. I have stated in the 
Gita-Rahasya, that whereas Vedanta was Non-Dualistio, 
Samkhy a philosophy was Dualistic, and that the Samkhya 
doctrines regarding the genesis of the Cosmos are fundamentally 
different. But although the Kon-Dualistic Knowledge of the 
Brahman mentioned in the Upanisads is fundamentally 
different from the Dualistic Samkhya philosophy, yet, from the 
point of view of Knowledge, both these paths were equally 
antagonistic to the prior ritualistic Path of Action {karma- 
Imarga). This naturally gave rise to the problem of the 
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harmonisatioE of Karma with Knowledge ; " and there had 
arisen two sects in this matter already in the times of . the* 
"Upanisads. The Brhadaranyaka and other' Upanisads and the^ 
Samkhya philosophers began to say that on account of the 
perpetual conflict between Karma and Jnana, it was not only 
proper but even necessary' to give .up Karma after the^ 
Acquisition of Knowledge ; and on the other hand, the Isavasya. 
and other 'Upanisads began , to say, that one cannot give up 
Karma even after the Acquisition of Knowledge, and 'that a. 
Jnanin must continue performing Action for the purpose of 
carrying on the affairs of the world, after making his Reason 
desireless, by cultivating apathy towards the world. An 
attemnt has been- made in the commentaries on these Upanisads- 
to do away with this conflict. But, these doctrine-supporting 
interpretations in the Saihkarabhasy a are stretched; and they 
cannot be accepted if one considers the Upanisads independently,, 
as has been stated by me at the end of the eleventh chapter of 
the Gita-Rahasya. It becomes clear from the exposition in 
the Maitryupanisad that this attempt was not restricted only 
to the harmonisation of Karma in the form of ritualistic 
performances with the Knowledge of the Brahman ; but that- 
about this time, attempts were also made to harmonise, as far 
as possible, the Science of the Mutable and the Immutable, which 
had arisen independently in the Samkhya philosophy, with 
the Knowledge of the Brahman in the Upanisads. The 
Brhadaranyaka and other ancient Upanisads do not attach much 
importance to the Kapila Samkhya philosophy. But, the 
Maitryupanisad wholly adopts the Samkhya terminology, and 
propounds the theory that the 24 Elementary Principles of the 
Saihkhyas have originally sprung from one Parabrahman. 
But even the Kapila Samkhya philosophy is in support of 
Renunciation, that is to say, contrary to Energism (karma). 
Therefore, it is seen that from very ancient times there were 
already three schools of Vedanta philosophy, namely, (1) the 
path of merely performing ritual in the shape of Sacrifice etc. 
(2) the path of abandoning Action, by means of Knowledge 
and Apathy to the world, that is to say, the Path of Knowledge 
or the Samkhya Path ; and (3) the Knowledge-Action (jiiana- 
karnta-samuccaya) path of continually performing Action,. 
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witli Knowledge, and with an apathetic frame of mind. Wnom 
the Path of Knowledge, out of these three paths, the two 
subsidiary branches of Yoga and Devotion have subsequently 
come into existence. It is stated in the Ghandogya and other 
ancient Upanisads, that it is^ necessary to meditate on the 
Brahman in order to acquire the Knowledge of the Para-* 
brahman ; and that it is necessary to concentrate the Mind, and 
for that purpose^ to place before the eyes, in the first place, 
some qualityful symbol of the Parabrahman, in order 
to succeed in this thought, contemplation, or meditation. 
As the Concentration of the Mind acquired in worshipping 
the Brahman thus acquired . a special importance later on. 
Yoga, in the shape of the ‘ Concentration of the Mind’, became 
an independent path by itself; and, by a tangible human- 
formed Paramesvara being taken for worship, instead of 
a quality ful symbol, the Path of Devotion gradually came 
into existence. This idea of Devotion in the Path of Devotion 
has not come into existence independently, at some intermediate 
period of time, and inconsistently with the Spiritual Know- 
ledge contained in the Upanisads; nor has it been imported 
into India from some other country. When one considers 
seiiatim all the various Upanisads, one comes to the conclusion 
that, in the beginning, the various parts of the Yajria, or 
the OM-kara, and later on, Vedic deities like Rudra, Visnu, etc., 
or qualityful perceptible symbols of the Brahman like Ether 
etc., came to be worshipped for the purpose of the meditation 
on the Brahman; and that with the same end in view, that 
is, with the idea of reaching the Brahman, the Devotion to, 
that is, a kind of worship of, Rama, bTrsimha, Sri Krsna, 
Vasudeva, etc., came to be started thereafter. Out of these^ 
the Yoga-tattva and other Upanisads on the Yoga, or the 
Krsimha-tapani, Rama-tapani, and other Upanisads, which 
are devotional, are clearly seen to be more ancient than the 
Chtodogya and other Upanisads, when one c >asid9rs their 
language. Therefore, it becomes necessary to say from the 
historical point of view, that the Paths of Yoga and ' of 
Devotion, acquired importance only after the three paths of 
(i) Kg^i^ma, (ii) Jnana, or Samnyasa, and (iii) Jnana-Karma- 
samuccaya, described in the Ghandogya and other ancient 
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' IJpanisads had come into existence. But, although the paths 
of Yoga and of Deyotion acquired importance: later oHj the 
■importance of the previous .Knowledge of • the Brahman was 
not thereby diminished and it was not possible that it should 
he so diminished; and therefore, even in those Gpanisads, which 
support Yoga or Devotion, we find statements that the 
Knowledge of the Brahman- is the ultimate ideah of Devotion 
and of Yoga; and' that Eudra, Visnu, Acyuta, Narayana, or 
Yasudeva and other objects of worship, , are only forms of the 
Paramatman or of the Parabraliman (See Maitryu. 7. 7 ; Ramapu; 
16; Amrtabindu. 23 etc.). In . short, the various sub-divisions of 
'religion,: which, have- 'from, time .'to time, been promulgated by 
■various '-Self-Realised,(d/ma-inawm)- sages into the Vedic religion, 
■at ' different times, have . ..arisen from the aspects of religion 
which were then already in vogue; and it has been the principal 
tendency of the growth of the Yedic religion, from the very 
beginniiig, to harmonise new aspects of religion with the older 
aspects ; and the writers of the Smrtis have later on expounded 
the arrangement of the various stages of life, by adhering to 
this tendency of harmonising various aspects of religion. 
When one considers this ancient Indian tendency of harmonising 
various aspects of religion, it is not proper to say that the Gita- 
religion was the only exception to this previous and subsequent 
tendency. 

I have mentioned above the general history of the growth 
of the principal aspects of the Vedic religion, namely, the 
ritualistic Karma mentioned in the Brahmanas, the Spiritual 
Knowledge in the Upanisads, the Kapila-Samkhya philosophy. 
Yoga in the shape of Concentration of the Mind, and 
Devotion. Let us now consider the origin of the consideration 
of all these various aspects of religion which has been made in 
the Gita — that is, whether it has been taken into the Gita 
directly from various distinct Upanisads, or there is any 
intermediate stage. Where the Knowledge of the Brahman 
alone is being considered in the Gita, stanzas from the Katha 
and other Upanisads have been adopted word for word into the 
Gita; and where the Jnana-Karma (Knowledge-Action) 
combination path is being dealt with, illustrations have been 
taken from the Upanisads of persons like Janaka etc. From 
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these facts, one would think that the Gita must have been 
based on the TTpanisads themselves. But, if we consider the 
genesis of the Gita-religion, which has been given in the Gita 
itself, we find that the Upanisads are nowhere mentioned in it. 
Just as Sacrifice included in Knowledge is considered superior in 
the Gita to the sacrifice of wealth (Gi, 4. 33), so also does the 
Chandogyopanisad say that human life is a kind of Yajna 
(sacrifice), (Chan. 3. 16, 17); and in describing the worth of such a 
sacrifice, it says that, ‘‘the Cult of this Yajna was taught by a 
Rsi named Ghora Angirasa to Devakiputra Krsna”. There is no 
authority for looking upon this Devakiputra Krsna as the same as 
the Krsna of the Gita. But, even if it is assumed for a moment that 
both of them were one and the same, yet, it must still be borne 
in mind that Ghora Angirasa has nowhere been mentioned in 
the Gita as an authority for considering the Sacrifice included 
in Spiritual Knowledge as superior. Besides, although the path 
followed by Janaka was a combination of Jnana and Karma, 
yet, Devotion had not been incorporated into that path in 
his times, as is quite clear from the Brhadaranyakopanisad ; 
and, therefore, Janaka does not appear in the traditional history 
of the path, which combines Jnana and Karma with Devotion ; 
nor has the Gita so included him. It is stated at the beginning 
of the fourth chapter of the Gita (Gi. 4. 1-3) that the religion of 
the Gita was first taught by the Blessed Lord to Vivas van in 
the beginning of the Yuga, then by Vivasvan to Manu, and 
then by Manu to Iksvaku ; but that, as it got lost in course of 
time, it had again to be preached to Arjuna. Although these 
stanzas are of utmost importance for understanding the 
growth of the Gita-religion, commentators have not gone beyond 
giving their literary meaning, in order to elucidate them ; and 
it would appear that doing so would even not have been in 
their interests. Because, if it were admitted that the Gita-religion 
was originally of a particular cult, other religious cults could 
not but to that extent suffer in importance. But, I have 
shown with authorities in the commencement of the 
Gita-Rahasya, as also in my commentary on the first and second 
stanzas of the fourth chapter of the Gita, that the tradition of 
the Gita is consistent with the tradition of the Bhagavata 
religion in the Tretayuga, that is, the last Yuga, which has 
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been mentioned in the Warayaniya Upakhyana of the Maha- 
bliarata. Considering this similarity between the tradition of 
the Bhagavata doctrine and of the Gita-raligion, one is forced 
to admit that tbs Gita is a book which supports the Bhagavata 
religion; and if thsre is any doubt about it, that is firlly 
removed by the statement of Vaisampayana in the Mahabharata 
(Ma, Bha. San. 346. 10), that: “in the Gita, only the Bhagavata 
religion has besn mentioned”. When it has been thus proved, 
that the Gita is not an independent treatise dealing with 
Vedanta, that is to say, with the Spiritual Knowledge of the 
Upanisads, but that it supports the Bhagavata religion, it 
need not be said that any criticism on the Gita, which does 
not take into account the Bhagavata religion, must be 
incomplete and confusing. I will, therefore, give here in short, 
all the available information regarding the date when the 
Bhagavata religion was first promulgated, and as to what 
its original form was. I have stated above in the Gita-Rahasya 
that this Bhagavata religion was also known as the ‘Naraya- 
nlya’, the ‘Satvata’, or the ‘ Pancaratra ’ religion. 

As, many of the Vedic religious treatises written after 
the date of the Upanisads and before the date of Buddha, have 
been lo.st, the only available principal works relating to the 
Bhagavata religion, in addition to the Gita, are the Narayaniya 
Upakhyana mentioned in the 18th chapter of the Santiparva 
of the Mahabharata (Ma. Bha. San. 334-351), the Sandilya- 
Sutras, the Bhagavata-Purana, the Narada-Pancaratra, the 
Karada-Sutras, and the works of Ramanujacarya and others. 
Out of these, the works of Ramanujacarya have been avowedly 
written in about the twelfth century of the Salivahana era 
for supporting a doctrine, that is to say, in csrder to harmonise 
the Gita with the Qualified-Monistic ( visidudvaiia ) Vedanta 
of the Bhagavata religion. Therefore, one cannot rely on 
these books for determining the original form of the Bhagavata 
religion ; and the same is the case with the books written by 
Madhvacarya and other followers of the Vaisnava doctrine. 
The Srimad Bhagavata-Purana is earlier in point of time than 
these. But, it is stated in the vary beginning of this Purana 
( Bhag. Skan. 1. OL 4 and 5 ) that, because the exposition of 
the Renunciatory Bhagavata religion contained in the Maha- 
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bharata, and also in the Gita, had not been made as 

it onght,; to have 'been , made,' and as. Vyasa on..that acconnt'felt; 
sorry, since ‘‘Desireless Action {naiskarrmja) by itself was useless 
withont Devotion”, he, at the instance of Narada, and in order to 
put ail : end to his mental anguish, wrote the Bhagavata-Purana? 
which maintained the worth - of Devotion. If this story is 
considered from the historical point of view, it will be seen 
that when the doctrine of Dasireless. Action to which importance 
had bseii given in the original Bhagavata religion of the Bharata, 
lost its influence in course of time, and Devotion acquired 
importance instead, , the Bhagavata-Purana came to be written 
in order to expound this second Bhagavata religion (that is, 
in which Devotion was predominant). The ' hTarada-Pahcaratra 
is also of the same kind; that is, it deals purely with Devotion, 
and contains a specific reference by name to the Bhagavata- 
Purana of 12 skandhas, the Brahma-Vaivarta-Purana,, the 
Visnu-Purana, the Gita, and the Mahabharata ( see Na. Pan. 2. 
7. 28-32; 3. 14. 73 and 4. 3. 154). It, therefore, follows that 
this work is less important than the Bhagavata-Purana for 
determining the original form of the Bhagavata religion. It 
is possible that the Narada-Sutras and the Sandilya-Sutras 
are earlier in date than the Narada-Pahcaratra. Still, as the 
Narada-Sutras contain a reference to Vyasa and to Suka 
(Na Su. 83), there is no doubt that they are later in point 
of time than the Bharata and the Bhagavata; and as the 
Sandilya-Sutras contain stanzas taken fi*om the Bhagavadgita 
(San. Su. 9. 15 and 83), they must be later in point of time 
than the Gita and the Mahabharata, though earlier than the 
Narada-Sutras (NA Su. 83). Therefore, in order to determine the 
original and the ancient form of the Bhagavata religion, one 
has ultimately to rely on the Narayanlya IJpakhyAia of the 
Mahabharata. Both in the Bhagavata-Purana (1. 3. 24) and in 
the NA*ada-Pancaratra (4. 3. 156-159 ; 4. 8. 81), Buddha has been 
referred to as an incarnation of Visnu. But the ten incarna- 
tions mentioned in the Narayanlyakhyana do not include 
Buddha ; and Hamsa is stated to be the first incarnation, whereas 
the incarnation of Kalki is mentioned immediately after that 
of Krsna (Ma. Bha. San. 339. 100). This fact also proves that 
the Narayaniyakhyana is earlier in point . of time than the 
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Bhagavata-Purana and the hTarada-Palcaratra. In the 
Narayaniyakhyana, there is a statement that the Bhagavata 
religion, that is, the Harayaniya religion, was originally founded 
by the two Esis Nara and Narayana, who were the incarnations 
of the , Parabrahman and that when the Esi Narada went at 
their direction to the Svetadvipa, the Blessed Lord Himself first, 
preached this religion to him^ there ; the statement in the 
Harayanlyakhyana that the Svetadvipa, where the Blessed 
Lord resided, was in the Ksira-samudra, which was stated to be 
to the north of the Mountain Meru, is consistent with the ancient 
description of the Cosmos given in the Puranas ; and no one on 
our side attaches much importance to it. But the Western 
Sanskritist Webber has perverted this very story, and started the 
argument that the Philosophy of Devotion mentioned in the 
Bhagavata religion was imported into India from the Svetadvipa, 
that is to say, from some country outside India ; and that in 
as much as this Philosophy of Devotion was in those days not 
in vogue in any religion except the Christian religion, the idea 
of Devotion was picked up by the followers of the Bhagavata 
religion from Christian countries. But, there is proof that 
Panini knew the doctrine of Devotion to Vasudeva, and there 
are references to the Bhagavata religion or to the Philosophy of 
Devotion both in the Buddhistic and Jain religious treatises ; 
and there is no doubt that both Panini and Buddha lived before 
Christ. Therefore, even Western philosophers have now pro- 
nounced this argument of Webber to be without foundation. 
I have stated above that Devotion, as a part of religion, came 
into existence in India after the date of the Upanisads which 
contain Spiritual Knowledge. It is, therefore, beyond doubt 
that the Bhagavata religion, which consisted of Devotion to 
Vasudeva, came into existence after the Upanisads, which 
preached Spiritual Knowledge, and before Buddha. The only 
question is how many cen turies before Buddha that religion 

^ The word ^hhaUinan^ ( in Pali, ^bhattimci^ ) appears in the 
Ther Gatha (stanza 370) ; and one Jataka even contains a reference 
to Devotion. Besides this, the well-known French Pali scholar 
Senart, delivered a lecture on the subject of ^The Origin of the 
Buddhistic religion' in 1909, in which he has clearly said that the 
Bhagavata religion existed before the Buddhistic religion. : 
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came into existence ; and although it is not possible to answer 
that question with absolute precision, yet, as will appear from 
what follows, it is not at all impossible to get a rough idea of 
'its. date. 

It has been stated in the Gita that the Bhagavata religion 
preached by Sri Krsna to Yivasvan was lost before that date 
(Gi. 4. 2); and the philosophy of this religion gives the name 
/Vasudeva’ to the Paramesvara, ‘Samkarsana’ to Jiva,. 
‘Pradyumna’ to Manas, and ‘Aniruddha’ to Ahamkara. Out of 
these, Vasudeva is the name of Sri Krsna himself ; Sarfakarsana 
is the name of his elder brother Balarama ; and Pradyumna and. 
Anirnddha are names of his son and grandson. Besides, the 
word ‘Satvata’, which is another name for this religion, is also 
the name of the community, namely, the Yadava community 
in which Sri Krsna was born. From this it is clear, that thfe 
religion was promulgated in the family and the community 
in which Sri Krsna was born, and that it was preached by 
Sri Krsna to his dear friend, Arjuna; and the story in 
the Puranas is the' same. Besides, as there is also a tradition 
that the Satvata community came to an end with the death of 
Sri Krsna, it was impossible that this religion could have been 
further promulgated even in the Satvata community after the 
death of Sri Krsna. It is possible to historically explain the 

one wili claim to derive from Buddhism, Vishnuism or the 

Yoga. Assuredly Buddhism is the borrower^ ^ sum up, if 

there had not previously existed a religion made up of the doctrines 
of Yoga, or Vishnuite legends, of devotion to Vishnu-Krishna,. 
worshipped under the title of Bhagavata, Buddhism would not have 
come to birth at all This essay of Senart has been published in 
the form of a translation in the issues of the Indian Interpreter, a 
Missionary quarterly published at Poona, for the months of October 
1909 and Jan. 1910 ; the passages quoted above will be found at 
pages 177 & 178 of the January issue. Dr. Buhler also has said 
that ‘^‘the ancient Bhagavata, Satvata or Pahcaratra sect, devoted to 
the worship of Narayana and his deified teacher Krishna-Devaki- 
putra, dated from a period long anterior to the rise of the Jainas in 
the 8th Oentury^^ — Indian Antiquary, Yol. XXXII (1894), p. 248. 
A further detailed exposition of this matter has been made in th 
sixth part of this Appendix below, to which the reader is referred. 
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■various names of this' religion, by saying ' that .this religion, 
which was thus promulgated by Sri Krsna, may have, been, in 
existence before His time to some extent or other under the 
name of the 'Narayaniya’ or ‘Pahcaratra’ religion ; and that it. 
later on acquired the name of ‘Satvata’, after it was spread in 
the Satvata community;, and that it came to be called the 
‘ Bhagavata ’ religion, in the belief that the Blessed Lord Sri 
Krsna and Arjuna were respectively the incarnations of Kara 
and Narayana. Thus, it is not necessary to imagine that there 
were three or four different Sri Krsnas, and that each of them 
added a little to the religion ; and there is in fact no evidence 
for coming to such a conclusion. This idea has gained ground 
on account of the good or bad changes which have taken place 
in the original religion. But if, though Buddha, Christ, or 
Mahomed were each one individual by themselves, there came 
about many good or bad changes in their religions, then there 
is zio occasion in my opinion for believing that there must have 
been several Sri Krsnas, on the ground that the original 
Bhagavata religion later on acquired different forms, or that 
different ideas later on gained ground regarding Sri Krsna. 
Whichever religion is taken, it is quite easy and natural that it 
should change its form in the course of time ; and it is not neces- 
sary on that account to believe that there were several Krsnas, or 
Buddhas, or Obrists, or Mahomeds. Some people — especially 

The iife uf Sri Krsna includes amorous passages with Gopis 
(cowherdesses) side by side with prowess, devotion and philosophy ; 
and these things are mutually inconsistent. On this ground, many 
learned people maintain novr-a-days that the Sri Krsou of the 
Mahabharata was a different person from the Sri Krsna of the Gita 
or of Gokul 5 and this opinion has been accepted by Dr. B bandar kar 
in his book Waisnavism, Saivism, and other sects’*. But, according 
tome, such an opinion is incorrect. It may be that the amorous 
descriptions which we read in the stories about Gopis may have been 
added afterwards ; and it is not necessary on that avicount to believe 
that there were various persons bearing the name of Sri Krsna : and 
there is no authority except imagination for doing so. Besides, it is 
not that stories about Gopis came into vogue for the first time in 
the days of the Bhagavata j for, Gopis are referred to in the 
..^^uddha-carita (4. 14) written by Asvaghosa in the beginning of the 
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Western imaginatiye people- — have raised a doubt that Sri Ersna^ 
the Yadavas, the Pandavas, or the Bharatl war, were not historical 
facts at all, but are mere imaginary personages or stories ; and 
in the opinion of some other persons, the Mahabharata is nothing 
but a treniendotts metaphysical allegory dealing with the 
Absolute Self. But, any impartial man will have to come to 
the conclusion that all such doubts are without any basis, if 
lie considers the evidence of ancient works* There is no doubt 
that there is historical authority at the root of these stories. In 
short, in my opinion, there were not four or five Sri Krsnas, but 
there was only one historical personage of that name. Now, in 
considering the date of this Sri Krsna, Rao Bahadur Chintaiiiaiirao 
Vaidya has expressed an opinion that Sri Krsna, the Yadavas, 
the Panda vas, and the Bharat i war, were ail synchronous, that 
is to say, they all existed at the commencement of the Kaliyuga ; 
that according to the method of calculation of time mentioned 
in the Puranas, a period of five thousand years or more has 
elapsed since then ; and that, this is the true date of Sri Krsna. 
But if one considers the generations of various kings from the 
Pandavas upto the Salivahana era, which have been described 
in the Puranas, this date is inconsistent with that calculation. 
Therefore, on the authority of the statement in the Bhagavata, 
or in the Yisnu-Purana, that “there are 1115 (or 1015) years 
from -the birth of the king Pariksita upto the coronation of 
Nanda” ( Bhag. 12. 2 . 26; and Visnu. 4. 24. 32 ), historical 
scholars have now come to the conclusion that the Pandavas 
and the Bharati war must have been at least 1400 years before 
the Christian era. Necessarily, this will also be the date of 
Sri Krsna; and if this date is accepted, it follows that Sri Krsna 
promulgated the Bhagavata religion at least 1400 years before 
Christ, and about 800 years before Buddha. Some persons have 
Saka era, as also in the Bulamrita (3. 2) written by Bhasa. 
therefore, consider the opinion of CMntamanrao Vaidya more to 
the point than that of Dr. Bhandarkar. 

This opinion of E-io Bahadur Chinatamanrao Vaidya has 
b en expressed in his English criticism on the Mahabharata; and 
ho a^so made the same stateinenfc in the lecture delivered by him on 
on the sune subject in Poona in 1914 on the occasion of the 
anniversary of the Deccan College. 
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raised an objection to this argument, that although Sri Krsna 
and the Pandavas may be historical personages, yet, a considerable 
time must have elapsed between the death Sri Krsna and the time 
when Brahmins gave to a iCsatriya warrior like Him the position,, 
first of a superman, then of Visnu, and ultimately of the- 
Parabrahman ; and that on that account the date of the rise of 
the Bhagavata religion cannot be looked upon as the same as 
the date of the Bharati war. But, this opinion seems to be- 
worthless. There is a world of difference between the ideas of 
the modern critics as to who should be deified and who not, and 
similar ideas of people living three or four thousand years ago- 
( Gi. 10. 41 ) ; and there are ^ statements in Upanisads, which 
existed prior to the date of Sri Krsna, that a Jnanin himself 
becomes merged in the Brahman (Bn 4. 4. 6); and it is clearly 
stated in the Mairryupanisad that Eudra, Visnu, Acyuta and 
Narayana are all Brahman (Maitryu. 7. 7). Then, why should there 
have been delay in the matter of Sri Krsna acquiring the Para- 
brahman status ? If we consider history, Buddha used to call 
himself 'brahmahhuki (See Selasutta, 14 ; Theragatha, 831) ; and he 
was worshipped as a god in his life-time; and it appears from 
reliable Buddhistic works that shortly after his death, he had 
acquired the position of \devadhideva\ or of the Parabrahman 
according to Vedic religion; and the same is the case with 
Christ. It is true that Sri Krsna was not an ascetic like Buddha 
or Christ, and that the Bhagavata religion does not support 
Eenunciation. But, there could have been no difficulty on that 
account in the promulgator of the Bhagavata religion acquiring 
the form of a god or of the Brahman from the very beginning, 
as was acquired by the promulgators of the Buddhist and 
Christian religions. 

Though the date of Sri Krsna has been defined in this way, 
and although it is proper and logical to look upon that date 
as the date of the rise of the Bhagavata religion, Western 
scholars are, for quite a different reason, unwilling to do so. 
Many of these scholars are still of opinion that the Bg-Veda 
is not more aneient than 1500 or perhaps 2000 years before 
Christ, and therefore, they think it improbable that the 
devotional Bhagavata religion could have come into existence 
about 1400 years before Christ; because the Vedic religious 
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literature itself establishes the order that the Rg.-Veda was 
followed by the Yajurveda and the Brahmana treatises, and 
that the Upanisads dealing with Spiritual Knowledge and 
the Samkhya philosophy came afterwards, and that the devo- 
tional philosophical books came into existence last of all; 
and if one considers the treatises on the Bhagavata religion 
themselves, one also clearly sees that the Spiritual Knowledge 
of the Upanisads, the Samkhya philosophy, Yoga in the form 
of ‘ Concentration of the Mind and other aspects of religion 
were current long before the advent of the Bhagavata religion. 
Even if we economise time considerably, we have to admit that 
a period of at least ten to twelve hundred years must have 
elapsed between the date of the Rg-Veda and the advent of the 
Bhagavata religion, in order to give sufficient time for these 
vai'ious aspects of religion to have come into existence and fully 
developed themselves ; and if it is believed that the Bhagavata 
religion was promulgated by Sri Krsna in His own time, that 
is to say, about 1400 years before Christ, then a sufficient period 
of time is not allowed for the growth of these various aspects 
of religion according to the opinion of these scholars ; because, 
these scholars place the Rg-Veda itself at 1500 to 2000 years 
before Christ ; and on that computation, one has to say that the 
Bhagavata religion came into existence about 100 years or 
at most 500 to 600 years after that date; and therefore, some 
W^estern scholars have even come forward to dissociate Sri 
Kisna from the Bhagavata religion on this or on some other 
meaningless excuse, and to say that the Bhagavata religion 
must have come into existence after the date of Buddha. But, 
the references to the Bhagavata religion, which the Jain and 
Buddhistic treatises themselves contain, clearly show that 
that religion must have been in existence before the date of 
Buddha : and therefore. Dr. Biihler has said that instead of 
placing the date of the advent of the Bhagavata religion after 
the date of Buddha, the date of the Rg-Veda itself must be pushed 
back, as has been stated by me in my book called Orion. * 
The dates fixed by Western scholars for our Vedic l iterature on 
*See the Review made by Dr. BShler of my book Orion ia 
the issue of the Indian Antiquary for September 1894 ( Vol. 
SXIII, pp. 238-249). 
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.some insufficiently sound grounds, are wrong; and the date of 
the starting-point of the Vedic era cannot be taken at less than 
4500 years before Christ, as has been proved in my book Ofion 
on the strength of the phrases in the Vedas, which show the then 
existing Udagayana ( ie., period during which the Sun seems 
to travel towards the North — Trans. ); and this conclusion has 
now been accepted by many Western scholars. When in this 
way, the date of the Rg-Veda has been taken back, a sufficient 
period of time can be allowed for the growth of all the 
various aspects of the Vedic religion, and there is no more any 
necessity for pushing forward the date of the rise of the 
Bhagavata religion. As the Brahmana treatises written after 
the Bg-Veda contain the astronomical calculation of the year 
starting with the Sun in the Krttika constellation, their date 
has to be fixed at about 2500 years before Christ, as has been 
shown by the late Shankara Balkrishna Dikshit in his History 
nf the Indian Astronomical Science ( hharatlya-jyoUh-sashxt ) 
written in the Marathi language. But, I do not see this method 
of fixing the dates of ancient books by considering how the 
Udagayana was then started being applied to the Upanisads. 
Some scholars have come to the conclusion that none of the 
Upanisads can be more than 400 to 500 years before Buddha, on 
the ground that the language and construction of devotional 
Upanisads like the Ramatapani, or Yogic Upanisads like the 
Yogatattva, is not archaic. But, if one considers the matter 
according to the abovenientioned method of calculation of time, 
it will be seen that such a conclusion is wrong. It is true 
that the dates of all the Upanisads cannot be fixed according to 
the astronomical method of calculation ; yet, this method is very 
useful for fixing the date of the principal Upanisads. Prof. Max 
MulleP"' has said that, from the linguistic point of view, the 
Maitryupanisad is more ancient than Panini, because, we find 
in this Upanisad, many compounds of words, used in a chanda, 
which had gone out of vogue at the date of Panini, but 
which are to be found in the Maitrayani Sarhhita. But the 
Maitrayanyupanisad is not the very first nor a very ancient 
Upanisad. Not only has harmony been established between 

See Sacred Books of the Bast Series Vol. XV Intro pp. 
xlviii-lii. 
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Knowledge of the Brahniaii and Samkhya philosophy in the 
Maitrayanyupanisad, but in, : many .places,, phrases . or even 
stanzas from the Cliandogya, Brhadaranyaka, Taittiriya, Katha, 
and Isavasya are seen being taken as authorities. The actual 
names of these Upaiiisads are not mentioned in the Maitryii- 
panisad; but as, in quoting these phrases, words implying 
quotation such as ' evam hyaha ' ox ' uktani ca ' (1 e., ‘so it is 
said’ ) are placed before the quotations, there is no doubt that these 
quotations are, taken from some other book, and are not written 
by the writer of the Maitryupanisad ; and one can easily 
determine which Upanisad has been quoted from, by a reference to 
these other Upaiiisads. Now, where the description of the 
Brahman in the shape of Vu/a’ (Time) or 'scmvcdsarci (Year) is 
made in the Maitryupanisad (Maitryu. 6. 14), it is stated that : 
“the Daksinayana ( i. e., when the Sun seems to travel towards 
the South — Trans.) lasts from the day when the Sun enters to 
Maglia constellation until it reaches the centre-point of the 
Sravistha, that is, the Dhanistha constellation (cf. '^maghadyam 
sm/isifMrdte that the Uttarayana (or Udagayana, 

during which the Sun seems to travel towards the North — 
Trans. ) used to be from the beginning of the Sarpa, that is, the 
Aslesa constellation, in an inverse order upto the centre-point 
of the Dhanistha constellation, that is, counting backwards as 
Aslesa, Busy a, etc.”. It is quite clear that these expressions, 
which show the method of calculation of the Udagayana^ 
must have been used with reference to the period of the 
Udagayana which was then in vogue ; and in this way, the date 
of that Upanisad can easily be mathematically calculated. But 
no one seems to have considered the matter from this point of 
view. This state of the Udagayana, referred to in the 
Maitryupanisad, is earlier than the state of the Udagayana 
referred to in the Vedahga-Jyotisa ; because, it is clearly stated 
in the Yedahga-Jyotisa that the commencement of the 
Udagayana is from the beginning of the Dhanistha constella- 
tion, whereas in the Maitryupanisad, the commencement is from 
the middle of the Dhanistha. There is a difference of opinion as 
to whether the term ‘ardham' in the phrase *sravist?iardham" is 
to be interpreted as meaning ‘ exactly half’ or ‘somewhere 
between Dhanistha and Satataraka^ Whatever may be the 
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case, there is no doubt about the fact that the state of the 
Udagayana mentioned in the Maitryiipanisad is earlier in point 
of time than that mentioned in the Yedahga-Jyotisa. Therefore, 
it must be said that the Udagayana at the date of the Yedaiiga- 
Jyotisa was about half a constellation behind the Udagayana at 
the date of the Maitryupanisad. It is proved by astronomical 
calculations that the state of the Udagayana , mentioned in the 
Yedahga-Jyotisa existed about 1200 to 1400 years before Christ;* 
and in as much as the Udagayana takes about 480 years 
to recede by half a constellation, it follows by mathematical 
calculation that the Maitryupanisad must have been written 
somewhere between 1880 to 1680 years before Christ. At 
any rate, there is no doubt that this Upanisad was previous 
in point of time than the Yedahga-Jyotisa. It need not, 
therefore, be said that the Chandogya and other Upaiiisads, 
from which quotations have been taken into the Maitryu- 
panisad, are still earlier in point of time. The date of 
the Rg-Veda being in this way fixed at 4500 years before 
Christ, that of the Brahmanas, dealing with sacrificial 
ritual, being fixed at about 2500 years before Christ, and that 
of the Chandogya and other Upanisads dealing with Spiritual 
Knowledge being fixed at about 1600 years before Christ, the 
reason for which Western scholars bring forward the date of 
the Bhagavata religion ceases to exist, and there is no more 
any difficulty in the way of Sri Krsna and the Bhagavata 
religion being tied together by the cord of synchrony, like a cow 
and a calf; and then, this date also becomes consistent with 
the state of things mentioned in Buddhistic treatises, or 
established by other historical evidence. The Vedic age comes 
to an end, and the Sutras and the Smrtis begin, at about 
this time. 

The above-mentioned calculation of time proves beyond 
doubt that the Bhagavata religion came into existence about 

^'I have discussed the date of the YedaDga-Jyotisa in my work 
Orion in English ; the late Shankara Balkrishna Diksit has also 
done so in his book called ^Historical 8urmy of the Bharatiya-- 
Jyotih §astra (pp. 87 to 94 and 127 to 139). The date of Vedic 
treatises according to the Udagayana, has been considered in the 
same place. 
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1400 years before Christ, that is to say, about 700 to 800 years 
before Buddha. This age is very ancient ; yet, the Path of Action 
mentioned in the Brahmana-treatises is still more ancient, and, as 
has been stated above, the Spiritual Knowledge contained in the 
Upanisads and in Samkhya philosophy was fully in vogue 
long before the promulgation of the Bhagavata religion. It is^ 
in 1113 ^ opinion, entirely wrong to imagine that a clever Jntoin 
like Sri Krsna would have promulgated His religion at such 
a time without reference to this Spiritual Knowledge or these 
aspects of Religion ; and that, even if Pie had done so, it 
would have become acceptable to the Rajarsis and Brahmarsis 
of those days or found circulation among the people. As 
the Jews to whom Christ first preached His religion, were 
not acquainted with religious philosophy at the time, He 
had no need to harmonise His own religion with any religious 
philosophy. It was enough for Him to show that His 
Philosophy of Devotion was only a continuation of the 
Ritualistic religion described in the Old Testament of the 
Bible; and that was all He attempted to do. But, when one 
compares this history of the Christian religion with the 
Bhagavata religion from the historical point of view, one must 
not forget that the people to whom the Bhagavata religion was 
preached were, at the time at which it was preached, fully 
conversant, not only with the Path of Action, but also with the 
Vedantic Knowledge of the Brahman and the Kapila Saihkhya 
philosophy, and that they had by that time also learnt to 
harmonise those three religions. It would have been most 
unreasonable to ask such people to put on the shelf their 
Ritualistic religion, or the Spiritual Knowledge derived from the 
Upanisads, or Saihkhya philosophy , and to accept the Bhagavata 
religion merely by faith. Unless the Bhagavata religion 
satisfactorily answered such questions as, 'what is the result of 
the sacrificial ritual described in the Vedic treatises and in 
vogue at the time’ ?, ‘whether the Spiritual Knowledge mentioned 
in the Upanisads or in Samkhya philosophy is futile?’, or, 
“whether the Philosophy of Devotion can be harmonised with 
Yoga in the shape of Concentration of the Mind?’, which 
questions would naturally arise, it would have been impossible 
for that religion to gain any ground at all. It, therefore, follows 
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logically that, it was n8C8ssary to discuss all; these matters, t& 
start with, in dealing with the Bhagavata religion; and the same 
conclusion is emphasised, if one considers the Narayani- 
yopakhyana included in the Mahabharata. ‘In this Akhyana, 
the Spiritual Knowledge of the Upanisads ;and the Samkhya 
theory of the Perishable and the Imperishable have both been 
harmonised with the Bhagavata religion ; and it is clearly stated 
that: “it is called the ‘Panoaratra’ religion because the four 
Yedas and Samkhya and Yoga are all included in it” (Ma, 
Bha. San. 339. 107) ; and that “all these (philosophies) including the 
Vedas and the Ar anyakas (naturally also, including the U panisads) 
are all parts of each other” (San. 348. 83). Although this expla- 
nation of the meaning of the word ‘Paiicaratra’ may not be 
grammatically correct, yet, it clearly shows that the Bhagavata 
religion had, already to start with, harmonised all kinds of philo- 
sophies. Still, harmonising the Philosophy of Devotion with other 
aspects of religion is also not any important part of the Bhagavata 
religion. It is not that the religious principle of Devotion was 
first enunciated in the Bhagavata religion. Worship of Rudra 
or of Visnu in some form or other had been started before the 
advent of the Bhagavata religion; and it becomes clear from 
the phrases quoted above from the Maitryupanisad (Maitryu. 7. 7), 
that the idea that any object of worship whatsoever is a symbol, 
or some kind of form of the Brahman, had also previously come 
into existence. It is true that the Bhagavata religion has. 
taken Vasudava as an object of worship instead of Rudra etc. ; 
but at the same time, it is admitted both in the Gita and also 
in the Narayaniyopakhyana, that whatever may be the object 
of worship, the worship reaches one and the same Bhagavanta, and 
that Rudra and Bhagavana are not two. (Gl. 9. 23 ; Ma. Bha. San, 
341. 20-26). Therefore, one cannot consider the worship of 
Vasudeva as the principal aspect of the BhSgavata religion. The 
Satvata community by which the Bhagavata religion was ob- 
served, produced Satyaki and other warriors, as also devotees of 
the Blessed Lord likeBhlsma and Arjuna, and also SriKrsna, who 
engaged and caused others to be engaged in numerous activities, 
involving personal prowess. Therefore, the most important 
teaching of the original Bhagavata religion was, that the 
illustration of thege persons should be copied by other devotees 
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of the Blessed Lord, who should perform worldly activities like 
warfare, etc., which were then in vogue, according to the 
arrangement of the four castes. It is not that those times did 
not produce persons with a renounced frame of mind, who had 
adopted the principle of Devotion as a result of intense renun- 
ciation, and given up worldly life; but that was not the 
principal element of the Bhagavata religion of the Satvatas or- 
of Sri Krsna. The sum and substance of the advice of Sri Krsna. 
is, that after the Devotee of the Blessed Lord has acquired the 
Knowledge of the Paramesvara, by means of Devotion, he must, 
like the Paramesvara, exert himself for the maintenance 
and upkeep of the world. Already at the time of the 
Upanisads, Janaka and others bad laid it down that even 
those people, who had Eealised the Brahman, might with- 
out any difficulty take part in Desireless Action. But 
in those days, the Philosophy of Devotion had not entered 
their doctrine; and whether or not to perform worldly 
Action after the Acquisition of Knowledge was in those days- 
considered a matter of personal volitipn only (Ve. Su. 3. 4. 15). 
The Bhagavata religion went beyond this and laid down that 
Desireless Energism (TO^s7i:am2/a) was better than Total Eenun- 
ciation ; and it brought about a proper fusion of Energism, not 
only with Spiritual Knowledge, but also with Devotion. This 
is the most important achievement of the Bhagavata religion 
in the history of the Vedic religion, and is something which is 
diflFerent from what was done by tbe Smarta religion. The 
original promulgators of this religion, namely the Nara and 
Narayana Esis, also engaged in Desireless Energism in this 
way; and it is stated in one place in the Mahabharata that 
every one must do what was done by them (Ma. Bha. Udyo. 48., 
21, 22); and in the Harayanlyakhyana, the characteristic 
feature of this religion is clearly defined as ‘praw/fz ^afeanas 
caiva dharmo naraymdtmctJkaK'^ ^ 347. 81), i. e., 

‘‘the Narayana or Bhagavata religion is Energistic or 
Activistio”. This principle of Desireless Action of the 
Narayanlya or the Bhagavata religion is known as 'naiskarmya" 
and this was the most important aspect of the original Bhagavata 
religion. But later on in course of time, this principle lost 
importance, and Devotion to Vasudeva combined with apathy 

21—22 
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towards the world came to be looked upon as the important part 
of this religion, as is apparent from the Bhagavata ; and in the 
]S[arada“Pahcaratra, and fawfms are included in the 

Bhagavata religion along with the Philosophy of Devotion. 
Yet, it is patent from the Bhagavata itself, that these are not 
the fundamental aspects of this religion ; because, wherever 
there has been occasion in the Bhagavata to refer to the Satvata 
or the Narayaniya religion, it is stated that the religion of the 
Satvatas or of Narayana Rsi (that is, the Bhagavata religion) 
is ‘of the nature of naiskarmya' (Bhag. 1. 3. 8 and 11. 4. 6 ) ; 
and it is stated that it had become necessary to preach the 
Devotional Bhagavata-Purana ( Bhag. 1. 5. IS ), because 
due importance had not been given to Devotion in the 
7 iaiskarmija religion. This proves beyond any doubt that 
the original Bhagavata religion was based on naiskarmya 
or Desireless Action, and that later on its form was changed in 
the course of time, and Devotion became the principal factor in it. 
I have already dealt above in the Gita-Rahasya with the other 
various historical questions, namely, (i) what was the difference 
between the original Bhagavata religion, which maintained 
a permanent fusion between Spiritual Knowledge, Devotion, 
and Prowess, and the path prescribed by the Smrtis in the 
shape of the arrangement of the various stages of life; (ii) how, 
as a result of the growth of the purely ascetic Jain and Buddhist 
religions, the Karma-Yoga in the Energistic Bhagavata religion 
lost ground, and it ( the Bhagavata religion ) acquired its new 
form of Renunciation with Devotion ; and (iii) how the Yedic 
sects which came into existence after the fall of Buddhism 
gave to the Bhagavadgita itself either a renunciatory, or a 
purely Devotional, or a Qualified-Monistic ( form. 

I shall, therefore, not repeat the same subject-matter here. 

From the short dissertation made above, my readers wall 
have seen (i) when, the Bhagavata religion first came into 
prominence in the ancient course of the Vedic religion, (ii) how, 
although it was Energistic in the beginning, it later on became 
devotional ; and (iii) how, still later on, in the time of Rama- 
nujacarya, it acquired the form of Qualified-Monism. The most 
ancient of these various forms of the Bhagavata religion, that 
' is to say, the Desireless Activistic form, is the form of the Gita- 
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■Teligion. I stall now briefly explain what inferences can be 
■flrawn about^^^^ of this original Gita. Although the time 

of Sri Krsna and of the Bharati war may be the same, that is 
■to say, about 1400 years before the Christian ei’a, yet, it cannot 
be said that the original Gita and the original Bharata, which 
are the two principal treatises dealing with the Bhagavata 
religion, were also written at the same time. Whatever 
‘religious sect may come into existence, literature on it does 
not come into existence immediately ; and the same argument 
applies to the Bharata and to the Gita. There is a story 
recited at the commencement of the present Mahabharata, 
•that after the Bharati war was over, Janamejaya, the great- 
grandson of the Pandavas made a sacrifice of serpents ; that, 
Vaisampayana recited to him for the first time the whole 
■of the Bharata including the Gita; and that, when it had 
been recited by Sauti to Saunaka, the Bharata was thereafter 
promulgated. It is quite clear that some period of time 
must have elapsed between the date when the Bharata came 
to be preached by Sauti and other preachers, and the date when 
It acquired its present tangible literary form ; but there is now 
no means by which to definitely decide what that period of time 
was. still, if one draws the conclusion that the archaic original 
‘epic-formed Bharata came to be written within 500 years after 
■the Bharati war, that will not be too daring a surmise ; because, 
Buddhistic treatises were written in even a shorter period of time 
‘after the death of Buddha. In writing an archaic epic, it is not 
enough to merely describe in it the feats of the principal hero; 
hut it is necessary to say whether or not what was done by the 
hero was right. Nay, that this is possibly one of the most 
important parts of an archaic epic, appears from other such 
■epics, in literatures other than the Sanskrit literature. From the 
modern point of view, this justification of the deeds of the heroes 
must be made on the pure basis of Ethics. But, in ancient 
times, there was no difference between Eeligion and Ethics ; and, 
therefore, there was no way in which to make this justification 
-other than from the point of view of Eeligion ; and then, as need 
not be said, it was necessary to justify their deeds on the basis 
of that very Bhagavata religion, which had been promulgated 
hy the heroes in the Bharata, or which was acceptable to them. 
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But another reason for doing so was that, it was not possible tO' 
fully justify the deeds or prowess of the heroes of the Mahabharata 
on the basis of the religious principles of other religious paths, 
as all the other Vedic religious paths, besides the Bhagavata reli- 
gion, which were then in vogue, were more or less renunciatory. 
Therefore, it became necessary to expound the Energistio Bhaga- 
vata religion in the original epic Bharata. This was done in 
the original Gita; and although it might not have been the first 
treatise to categorically expound the original form of the 
Bhagavata religion, yet, it is one of the principal books on that 
religion; and there seems to be no reason why its date should not 
be roughly fixed at about 900 years before Christ. Since the Gita 
is, at any rate, the most important, if not the fii'st treatise on the 
Bhagavata religion, it was necessary to show that the Desireless ■ 
Karma-Yoga promulgated by it was not inconsistent with the 
other religious paths then in vogue, namely, the Karma-kanda,. 
the Spiritual Knowledge in the Upanisads, the Saihkhya 
philosophy, the Yoga philosophy dealing with ‘Concentration 
of the Mind’, and the Philosophy of Devotion; and I may 
even say that that was the principal object of this book. Some 
persons raise the doubt that, the systematic sciences of Vedanta, 
and Miinamsa could not have been dealt with in the original Glta„ 
as they came into existence only at a later date; and that, 
therefore, Vedanta must have been subsequently interpolated 
into the Gita. But, although the systematic sciences of 
Vedanta and Mimaihsa may have come into existence later on,, 
yet, as has been stated above, the subject-matter dealt with by 
them was very ancient. Therefore, there is no difficulty, from. 
the point of view of time, in the way of these subjects having 
appeared in the original Gita. Nevertheless, I do not say that 
no change was made in the original Gita, when the original 
Bharata became the Mahabharata. History shows us that 
whatever religion is taken, sub-sects come into existence in it in. 
course of time, as a result of differences of opinion; and the same 
law applies to the Bhagavata religion. It is clearly stated in. 
the Narayaniyopakhyana itself, that the Bhagavata religion, 
was considered by some as four-folded (calur-vtjuha), that is,, 
made up of the four aspects of Vasudeva, Sainkarsana, . 
Pradyumna, and Aniruddha; and that it was considered by 
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others as three-folded, and by others as two-folded, and by others 
again as single-folded (Ma. Bha. San. 348. 57); and some such 
other differences may also have arisen later on. At the same 
time, the Spiritual Knowledge contained in the Upanisads and the 
Saihkhya philosophy were being further developed. Therefore, if 
there was any dis-arrangement in the original Gita, it would 
not have been unnatural, or inconsistent with the purpose of 
the original Gh^^^ Bharata to see that 

that defect was removed, and that the Bhagavata religion was 
made consistent with the growing knowledge of the Pinda and 
the Bralimanda ; and I have, therefore, shown in the Part of this 
Appendix headed 'the Gita and the Brahma-Sutras’ above, that 
the present Gita contains, on that account, a reference to the 
Brahma-Sutras. Thera might also have been other similar 
differences in the original Gita. Still, it was not possible that 
many such changes should be made in the original Gita. It 
does not appear that the authority of the Gits was acquired 
by it after the date of the Mahabharata. I have stated above 
that the Brahma-Sutras themselves have taken the Gita as 
authoritative by using the word ' Smidii ’. If a material change 
had been made in the original Gita, when the original Bharata 
was changed into the Mahabharata, this authoritativeness 
.•of the Gita would certainly have suffered. But instead of that, 
its authority has, on the other hand, increased. We have, 
therefore, to draw the inference that whatever changes were 
made in the original Gita, they were not material, and that 
the changes , which were made, were made in such away as., 
to promote and carry out its original impori It is clear from 
the various Gitas which have been mentioned in the different 
Puranas on the basis of the present Bhagavadgita, that the 
form which it then acquired was a permanent form, and that 
there were no further changes in it. Because, if the Gita had 
not become fully authoritative, that is to say, invariable, at least 
some centuries before the date of the most ancient of these 
Puranas, it would not have been possible to conceive the idea 
of including other Gitas on the basis of this Gita 
in those Puranas. And the attempts made by various 
doctrine-supporting commentators to stretch the mean- 
ings of the words in one and the same Gita in order to show 
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tliat tii0 ' .purport of the Gita was consistent with their own- 
doctrines, would also in that case not have become necessary. 
A doubt' is raised by some scholars that many changes ' must 
have been made from time to time in the Gita in the present 
Mahabharata, on the ground that the present Gita contains 
many mutually contradictory doctrines. But, I have shown 
above that these inconsistencies are not substantial, and that 
this mental confusion is due to people not having properly- 
understood the previous and subsequent Vedic methods of 
expounding religion. In short, it will be seen from the above 
exposition that (i) the original Bharata and the original' 
Gita, which propounded the original Bhagavata religion, were, 
written about 500 years after the rise of the Bhagavata religion,, 
which harmonised the various ancient Vedic aspects of religion, 
and specially supported the Path of Energism, that is to say, 
about 900 years before Christ ; that (ii) though, when the Bharata 
was changed into the Mahabharata, there might have been some 
minor improvements in the original Gita, which would be 
promotive of its purport, yet, the form of the original Gita was 
not then substantially changed ; and that (iii) after the present 
Gita had been included in the present Mahabharata, there was 
no subsequent change in it, nor was ifc possible that any such 
change should take place. The fixing of the form and the 
date of the original Gita and the original Bharata have been 
made by me approximately and in a liberal way, because that 
amount of information which would be necessary for fixing those 
matters definitely is not now available. But, the same is not 
the case with the present Mahabharata and the present Gita ; 
and there are ways available for fixing their respective dates. 
I have, therefore, discussed that matter separately in the next 
part of this Appendix. My readers must, however, bear it in. 
mind that the present Gita and the present Mahabharata, that 
is to say, the forms in which the Gita and the Mahabharata are 
now found by us, after changes have taken place in their 
respective forms in course of time, are not the original forms, 
of those respecthe books. 
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PART V— THE DATE OP THE PRESENT GITA. 


I haye proved above in a general way that the Bhagavadgita 
is the most important work dealing with the Bhagavata religion; 
that this Bhagavata religion came into existence about 1400 
years before Christ ; and that the original Gita must have-, 
come into existence some centuries after that ; and I have also 
said that though the original Bhagavata religion favoured 
Desireless Action, it gradually assumed a Devotional form, and; 
ultimately came to include the principles of Qualified-Monism 
{visisMdvaita). More information about the original Gita or 
the original Bhagavata religion is not available, at least at the 
present day; and the same was the case with the present 
Mahabharata and the present Gita about 50 years ago. But, as ; 
a result of the efforts of Dr. Bhandarkar, the late Mr. Kashinath- 
pant Telang, the late Mr. Shankar Balkrishna Dikshit, and 
Rao Bahadur Chintamanrao Vaidya, many proofs have now 
become available for fixing the date of the present Bharata and 
the present Gita ; and very recently, the late Mr. Tryambak 
Gurunath Kale has also adduced some more proofs. This part 
of the Appendix has been briefly made up by me by putting 
together all these matters and adding to them whatever 
addition was necessary in my opinion. In the beginning of 
this Appendix I have shown with proofs that the present 
Mahabharata. and the present Gita must have been written by 
one and the same hand. When these two treatises are accepted 
as being written by the same hand, and therefore necessarily 
contemporaneous, one can easily fix the date of the Gita by 
fibbing the date of the Mahabharata. I have, therefore, in this 
part of the Appendix mentioned first the various important 
proofs which are now available for fixing the date of the present 
Mahabharata, and then shown independently those proofs, which 
are useful for fixing the date of the present Gita. I have 
followed this course in order that the fixing of the date of the 
Gita should not suffer, if some one finds the proofs adduced by 
me for fixing the date of the Mahabharata not sufficiently 

definite. , ;; _ . - 

THE, FIXIISTG OF THE DATE OF THE MAHABHARATA— 
The Mahabharata is an extremely extensive work ; and it 
is stated in that book itself, that it consists of one hundred 
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thousand stanzas; Bat Eao Bahadur Vaidya has shown 
■in' the' first Appendix: "to his ■ criticism in English "Gn the 
■ Mahabharataj' that ' the" present edition of' the Mahabhi-rata 
consists of less than that number of stanzas, and that we do not 
■arrive at that total, even by ' adding ' the liarivamsa to it * 
Nevertheless, there is no reason foiv not accepting the poaition 
that the larger book, which came' into ^ existence ' w^hen the ' 
Bharata became the Mahabharata, must have been more or less 
the same as the present edition of the Mahabharata. I have 
stated above that this Mahabharata makes a mention of the 
Nirukta of Yaska and of Manu-Samhita, and that the Gita even 
mentions the Brahma-Sutras. The other proofs which are avail- 
■able for fixing the date of the Mahabharata are as follows:-* 

(1) This book of eighteen joart’as and the Harivarhsa, found 
their way into the Java and Bali Islands before Saka 400 to 
•500 ; and it has been translated into the ancient language of 
those places known as ‘ Kavi ’ ; and the following eight ]mras 
of that translation, namely, the Adi, Virata, Udyoga, Bhisma, 
Ak’amavasi, Musala, Prasthanika, and Svargarohana parms 
are now available ; and some of them have been printed. But, 
•although the translation has been made into the Kavi language, 
the original Sanskrit stanzas from the Mahabharata have 
been retained in many places. I have considered some of the 
stanzas from the Udyogaparva. All these stanzas can be found 
here and there in the chapters of the Udyogaparva of the 
Calcutta edition of the present Mahabharata. This proves that 
the Mahabharata of a hundred thousand stanzas had become 
authoritative in India at least 200 years before Saka 400; 
because, it would otherwise not have been necessary at ail 
to take it into the Java and Bali Islands. The Mahabharata 
has also been translated into the Tibetan language, but, that is 
later in point of time than this, t 

^ The Mahabharata^ a Criticism p. 185. Wherever this 
criticism of Eao Bahadur Vaidya on the Mahabharata has been 
referred to, this book is meant. 

f See the reference to the Mahabharata of the Java Island at 
pp. 32-38 of the issue of the Modern Revieiu for July 1914. A 
reference to the .Mahabharata in the Tibetan language has been 
made in EockhilFs Life of the Buddha^ p. 228, Note L 
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(3) There is now available a stone inscription of the 
Gupta kings made in Cedi Saihvat 197, that is to say, the 
367th year of the Saka era, which contains a clear reference 
that the Mahabharata was a book of a hundred thousand verses ; 
and this refei’ence clearly proves that the Mahabharata must 
have been in existence at least 100 to 300 years before 
Saka 367. * 

(3) Many of the dramas of Bhasa, which have now been 
published, have been written -on the basis of certain chapters of 
the Mahabharata. It, therefore, follows that the Mahabharata 
was then available and was looked upon as authoritative. The 
■drama, Balacarita of Bhasa contains a reference to the incidents 
■of the youth of Sri Krsna and to Gopis. Therefore, we have to 
say that the Harivaitisa must also then have been in existence. 
There is no doubt that Bhasa lived before Kalidasa. Tanjore 
Ganapati Shastri, who has edited the dramas of Bhasa, has stated 
in his preface to the drama Svapnavamvadcdla that Bhasa lived 
even before Canakya - because, a stanza found in the dramas of 
Bhasa, is to be found in the Artha-Sastra of Canakya; and it is 
clearly stated in that place that that stanza is a quotation. 
But although this period of time is not definite, yet, Bhasa can 
certainly not be placed in my opinion later than the second or 
third century A. D. 

(4) It is established from Buddhistic treatises, that a 
Buddhist poet named Asvaghosa lived at the beginning of the 
Salivahana era. This Asvaghosa wrote two epics in Sanskrit on 
the Buddhistic religion, called Buddhocarita and Saundaramnda- 
In both these epics, stories from the Bbarata have been refeiTed 
to. There is besides a book in the shape of a lecture on the 
Vajrasucikopanisad which is attributed to Asvaghosa ; or it may 
even be said that this Vajrasuoi Upanisad was written by him. 
Prof. Webber published this book in Germany in 1860, and it 
contains the stanzas “ saptavyadhd dasdrnem'’ etc. from the 
■Sraddha-Mahatmya, in the Harivam^a (Hari. 34. 30 and 31); and 
some other stanzas from the Mahabhara ta itself (such as, Ma. 

* This stone inscription has been fully reproduced at page 
134 of the third part of the book called Inscriptiomm Indicartim, and 
it has been referred to by the late Mr. Shanker Balkrishna Dikshit 
in his Bharatiya Jyotih-Stastra at page 108. 
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Bha. San. ,26L 17). This clearly proves that the present 
Mahabharata of. a hundred thousand, stanzas including the’ 
Harivariisa was in existence before the commencement of the 
Saka era. 

(5) The Bharata and the Mahabharata have been inde- 
pendently referred to in the A^valayana-Grhya-Sutra (3. 4. 4)5. 
and a stanza from the Yayati Upakhyana of the Mahabharata 
( Ma. Bh§.. A. 78. 10 ) appears in one place in the Baudhayana- 
Dharma-Sutra (2. 2. 26). Biihler says that this one stanza is 
not sufficient proof for saying that the Mahabharata existed 
before Baudhay ana ; but this objection is groundless, because 
the Grhyasesa-Sutra of Baudhayana contains a reference to the 
Visnu-Sahasranama (Bau. Gr. Se. 1. 22. 8); and further on, in the 
same Sutra (2. 22. 9), the stanza ''pafram piispam phalam ioyanr 
etc. from the Gita (Gi. 9. 26) has been mentioned. These 
references in the Baudhayana-Sutra were first pointed out by the 
late Mr. Tryambak Gurunath Kalet; and they prove that the 
objection raised by Prof. Biihler is groundless, and that both 
Asvalayana and Baudhayana were conversant with the 
Mahabharata. Biihler has established on other evidence that 
Baudhayana must have lived about 400 years before Christ. 

(6) Where the incarnations of Visnu have been mentioned 
in the Mahabharata itself, there is no reference to Buddha ; and 
where the ten incarnations are mentioned in the Narayaniyo- 
pakhyana (Ma, Bha. San. 339.100), the Hamsa is taken as the 
first incarnation, and Kalki is placed immediately after Krsna 
to make up the total of ten. Yet, where the future state of the 
Kali-Yuga is referred to in the Vanaparva, it is stated that: — 

edukaeiiilia prthivlna devagr}ia-bhusita'\ i. e., “on the earth., 
there will be instead of temples of gods” (Ma, Bha. 

Vana. 190. 68). An e^uka is a pillar, tower, and other edifice,, 
erected as a memorial over some buried hair, tooth etc. of 
Buddha ; and it is now-a»days known as 'ddgoba\ 'ddgohW is a 
corruption from the Sanskrit word "dhatu-gcirhha (in Pali, dagaba), 

^ Sacred Books of the East. Vol. XIV. Intro, p. xli. 

f The whole of the essay of the late Mr. Tryambak Gnrnnath Kale 
has been published in The Vedic Magazine and Gurukul Samachar 
Vol. YII Nos. 6, 7y pp. 528-532. There the name of the writer m 
wrongly mentioned as ^Prof. Kale\ 
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and 'dhutu’ means the ‘memento which is buried’. In Ceylon and 
in Burma there is many a dagdba, in numerous places. This shows 
that the Mahabharata must have been written after the date of 
Buddha, but before he was looked upon as an incarnation. 
The words ‘Buddha’ and ‘Prati-Buddha’ occur in various places in 
the Mahabharata (San. 194. 58 ; 307. 47 ; 343. 53). But there the 
words only mean a Jnanin, a Knower, or a Sthitaprajna. That 
word does not seem to have been taken from the Buddhist 
religion ; nay, there is good reason for believing that the Buddhists 
themselves have taken these words from the Vedic religion. 

(7) In the Mahabharata, the enumeration of constellations 
does not start with AsvinI, but with Krttika. (Ma. Bha. An n 64. 
and 89) ; and the zodiacal signs Mesa, Vrsabha, etc. are nowhere 
mentioned. This is a matter of very great importance from the 
point of view of the date of the Mahabharata; because, one can 
easily draw the inference from this fact that the Mahabharata 
must have been written before the zodiacal signs Mesa, Vrsabha 
etc. were known in India as a result of contact with the Greeks,, 
that is to say, before the date of Alexander. But a still 
more important fact is the enumeration of the constellations 
starting with Sravana. It is stated in the Anugita that 
Visvamitra started the enumeration of the constellations with 
Sravana ( Ma. Bha. Asva. 44. 2, and Adi 71. 34 ). That has been, 
interpreted by commentators as showing that the IJttarayana. 
then started with the Sravana constellation, and no other 
interpretation is proper. At the date of the Vedahga-Jyotisa,, 
the Uttarayana used to start with the Sun in the Dhanistha 
constellation. According to astronomical calculations, the date 
when the Uttarayana should start with the Sun in the 
Dhanistha constellation comes to about 1500 years before th& 
Saka era ; and according to astronomical calculations, it takes 
about a thousand years for the Uttarayana to start one 
constellation earlier. According to this calculation, the date 
when the Uttarayana ought to start with the Sun in the Sravana 
constellation comes to about 500 years before the Saka era. 
Therefore, it can be proved mathematically that the present. 
Mahabharata must have been written about 500 years before 
the Saka era. The late Mr. Shankar Balkrishna Dikshit has 
drawn the same conclusion in his Bharatiya Jyotih-Sastra. 
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(Bha. Jyo. pp. 87-90, 111 and, 147), The important feature of this 
evidence Is that the date of the present Mahabharata cannot be 
taken to much more than 500 years before the Saka era. 

(8) Rao Bahadur Vaidya has in his criticism in English on 
the Mahabharata shown' that the- Greek 'ambassador named. 
MegaBtlienss, at the Court of Chandragupta ^ (3'20 B. 0.), knew 
some of the stories in the Mahabharata. The wnrks of 
Megastlienes '- are not now available in their ' entirety. But 
extracts made from them by other persons have been coliected 
together, and were first published in German; and they have 
been translated into English by M’Crindle. It is stated in this 
book, (pp. 200-205), that the Heracles mentioned by Megastlienes 
was none but Sri Krsna ; and that at the date of Megasthenes, this 
Sri Krsna, used to be worshipped by the Sauraseni people, and 
that these Sauraseni people used to live in Muttra. It is 
also stated, there that Heracles was the fifteenth in line of 
descent from Dionisus; and there is a statement even in the 
Mahabhaiuta ( Ma. Bha. Anu. 147. 25-33 ) that Sri Krsna was 
fifteenth in line of descent from Daksa Prajapati. Also the 
descriptions given by Megasthene.s (p. 94) of the Mrna-pi'avaram^ 
ekapada (one-footed^ — Trans.), lalataksa (cy clops, with one eye 

See M^Orindle^s Ancient India^Megasthems and Arrian pp, 200- 
205. This statement of Megasthenes has been fortified in a very 
curious way by a recent discovery. The Progress Report of the 
Archaeological Department of the Bombay Government for the year 
1914 has been recently published. It reproduces the inscription on 
n garudadhvaj a ( eagle monolith ) known as ^ Khambababa ^ at 
Besanagar near Bhilsa in the Gwalior State In that inscription^ it 
is stated that a Greek or y%vana named Heliodorus who had been 
converted to Hinduism, had constraeted a temple to Yasudeva in 
front of that monolith j and that this Heliodorus was the ambassador 
sent by the Greek king Antiocledes who ruled at Taksasiia, to the 
Court of the king Bhagabhadra ruling at Bhilsa, It has now been 
-established from the coins of the king Antiocledes, that he was 
ruling in 140 B, C. This, therefore, clearly estfiblishes not only 
that the worship of Yasudeva was already in vogue at this time, but 
also that yavanas had started building temples to Yasudeva. 1 have 
stated above that not only Megasthenes, but also Papini knew of the 
worship of Yasudeva. 
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only in the forehead— Trans.) and other strange people, and of 
ants f / who bring up gold are also to be found in the 
Mahabharata (Ma. Bha. Sabha. 51 and 52). These and other 
facts clearly prove that not only the Mahabharata but also the 
history of Sri Krsna and the worship of Sri Krsna ^vere in vogue 
already at the date of Megasthenes. 

When it is remembered that all the proofs mentioned above 
are not mutually inter-dependent but are independent, it becomes 
clear beyond doubt that the present Mahabharata was in vogue at 
least about 500 years before the Saka era. It is quite likely that 
some stanzas have been interpolated into or deleted from the 
Mahabharata after that date. But we are now dealing with the 
question not of any particular stanzas but of the principal book 
itself; and it is quite clear that this book must have been 
written at least 500 years before the Saka era. I have shown 
at the commencement of this Appendix that the Gita is a part 
of the Mahabharata, and has not been interpolated into it 
subsequently ; therefore, the Gita must be considered to be of 
the same date. The original Gita may have been earlier 
than this; because, as has been shown in the fourth part of 
this Appendix, the tradition of the original Gita has to be 
taken much further back. But, whatever maybe said, it is 
absolutely clear that its date cannot be placed after the date 
of the Mahabharata. This fact is established not merely by 
the evidence mentioned above ; for, there is also independent 
evidence about it, which I shall now place beforejny readervS. ■ 

THE mXim OF THE DATE OF THE GITA— The evidence 
mentioned above does not contain a clear reference byname 
to the Gita. Its date has been fixed there by reference 
to the Mahabharata. I shall now, set out the evidence which 
contains a clear reference to the Gita. But before I do so, it 
must be mentioned that the late Mr. Telang has fixed the date of 
the Gita as being before Apastarhba, that is to say, at least 
300 years before Christ ; and Dr. Bhandarkar has in his book 
in English named Yfumavism, Saivism, and other sects accepted 
the same opinion, Prof. Garbe is of the opinion that the date 

See Te laughs Bhagarndglta, S. B. E. Vol. VIII Intro pp. 21 
and 34 ; Dr. Bhandarkar^s Vaisnavism, Saivism, and other sects, p. 13 y 
Dr, Garbers Die Bhagavadglid p. 64, 
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fixed by Mr. Telang is not correct, and that tbe original Gita 
must have been written about 200 years before Christ, and 
that it was revised in the second century after Christ But it 
will be seen that the opinion of Dr. Garbe is incorrect for 
the following reasons 

(1) The Saihkarabhasya is the most ancient among the 
criticisms and commentaries on the Gita which are now avail- 
able. Sri Samkaracarya has also written a commentary on 
the Sanatsujatiya chapter of the Mahabharata: and he has 
in many places in his works taken the statements from the 
Anugita, the Manu-Brhaspati conversation, and the Sukanupra^na 
in the Mahabharata as authoritative. It is, therefore, clear 
that in his times, the Mahabharata and the^ Gita used to be 
looked upon as authoritative. The birth of Sri Samkaracarya 
is fixed at Saka 710 on the authority of a sectarian stanza, 
as has been proved by Prof. Kashinath Bapu Phatak. But 
in my opinion this date must be taken back by another hundred 
years ; because, it is stated in the book named DarsaTici-Prakasa, 
which belongs to the Mahanubhava sect, that Sri Samkaracarya 
entered the cave in the year ^^yugma payodkl rasanvita sake'\ 
that is, in Saka 643"^; and at that time, the Acarya was only 
■32 years old. Therefore, the date of his birth is proved to be 
Saka 610. In my opinion, this date is more correct than the 
date fixed by Prof. Phatak.^ But I cannot deal with that question 
in detail here. In the Samkarabhasya on the Gita, many 
previous commentators are referred to ; and Samkaracarya has 
in the very beginning of that commentary stated that he has 
refuted the opinions of all the previous commentators and 
-written a new commentary on the Gita. Therefore, whether one 
takes the date of the birth of the Acarya as Saka 610 or Saka 710, 
the Gita must undoubtedly have been in vogue at least 200 to 
"300 years before that time. Let us now see in what way and 
to what extent we can go further back than that date, for fixing 
the date of the Gita. 

^ This is a peculiar Sanskrit way of describing dates 5 
means U&o] payodhi means ^ocean’, of which there were believed to 
be jfewr; and mstx means ^taste’, of which there are dx kinds ; and 
these digifcs are to be read from right to left; thus we get the Saka 
year 642 — Trans, 
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(3) The late Mr. Telang has shown that Kalidasa and 
Banabhatta both knew of the Gita. The stanza '' amvuptam 
' >avaptavyam na ie^ kimcana vidyate"' in the Visnu-Stnti in the 
Eaghnvamsa (10. 31) of Kalidasa, is similar to the stanza 
'^'ndn avapfam avapfavyam’’ etc., in the Gita (Gl. 3. 23) ; and in 
the paranomastic ( slesa-p^ndham ) sentence “ mahdhhamtam 
'■imrumta gitd karmn dnanditataram'* in the KadambaiT of 
Banabhatta, there is a clear reference to the ‘Gita. Kalidasa 
-and Bharavi are clearly referred to in a stone inscription 
•dated Saka 556 ; and it is now definitely proved, as shown 
by the late Mr. Pandurang Govind Shastri Parakhi, in Ms 
•essay in Marathi on Banabhatta, that Banabhatta was in the 
service of the king Sri Harsa, in about Saka 528. 

(3) In the Bhisma-parva of the Mahabharata, which has 
found its way into Java, there is a chapter called the ‘ Gita ’ ; 
and in it, we find word for word 100 to 125 stanzas from various 
chapters in the Gita. But there are no stanzas in it from the 
13th, 15th, 16th, and 17th chapters. Yet, there is no objection, 
on that account, to saying that the Gita was then as in its 
present form; because, the Gita has been translated there 
into the Kavi language, and the Sanskrit stanzas found in it 
are taken by way of extracts or illustrations here and there. 
'Therefore, it would not be proper to draw the conclusion that 
fhe Gita then contained only as many stanzas as are found 
in this translation. Dr. Karhar Gopal Sardesai got this infor- 
mation in Java when he went there; and he has published it 
in the issue of the Modern Review for July 1914 as also in 
the Magazine called Chitramaya Jagat It is clear from this, 
Ihat the Bhismaparva of the Mahabharata contained the Gita 
at least 200 years before Saka 400 to 500, and that the stanzas 
in it were in the same sequence as in the present Gita. 

(4) In the first chapter of this book, I have given some 
information about the references to the Gita or the other 
Gitas vrritten on the basis of the Bhagavadgita, which 
are found in the Visnu-Purana, the Padma-Purana etc. In 
order that the Gita should have been adopted in this way, 
it must have become authoritative and an object of 
respect even in those days. It is clear that nobody would 
otherwise think of imitating it. It is, therefore, also clear that 
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the Gita' must be at least 100 to 200 ' years earlier in point of 
time than the earliest of these Puranas., One cannot take the ^ 
. .eommeiicemeEt of the age of the Puranas . at later than .the ^ 
second century A."D. ; and therefore^ the ' date of the Gita ^ % 
."taken back at any rate to somewhere about the heginning of the^ 
Saka era. 

(5) It has been stated above that both Kalidasa and Baiia 
knew about the Gita. The dramas of Bhasa, who lived before 
'"Kalidasa, have'' been recently published. In the drama called'. 
Karnabtem, out of these dramas, w^e find the following as the 
twelfth stanza 

hato 'pi lahhate svargam jitva tu labhate gasah l 

uhhe hahurmte loke nasti msphaktia rane n 

This stanza is exactly the same as the stanza: ^'hatovw 
prapsyasi svargam ” etc. (Gi. 2. 37) ; and, as it is proved from the 
other dramas of Bhasa that he was fully acquainted with the 
Mahabharata, one can safely draw the conclusion that in 
writing the stanza mentioned above, he had in mind the stanza 
in the Gita referred to above. It, therefore, follows that the 
Mahabharata and the Gita existed before the date of Bhasa. 
Pandit Ganapati Shastri has proved that Bhasa must have lived 
200 to 300 years before the Saka era. But, some are of the opinion 
that he lived 100 to 200 years after the Saka era. Even if this 
latter opinion is correct, the Mahabharata and the Gita must have 
become commonly accepted books at least 100 to 200 years 
before the date of Bhasa, that is to say, about the beginning of 
the Saka era. 

(6) But, the late Mr. Tryambak Gurunatii Kale has 
published in the English magazine issued by the Gunikul and 
called the Vedic Magazine, a forcible proof about old writers 
having adopted stanzas from the Gita (Vol 7, Nos. 6 and 
7 pp. 528-532, Margasirsa and Pausa Sam vat 1970). Before 
this publication, Western Sanskrit ists were of opinion that the 
Git^ was not found referred to in any books more ancient than 
the Sanskrit dramas or the Puranas, e. g.. in the Sutra treatises 
etc. ; and that therefore, the Gita must haYe been written 
shortly after the age of the Sutras, that is to say, in about 

' the second century of the Christian era. But the late Mr. Kale 
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■has shown that" ’this surmise is- 'wrong. '■ In .the' Baudhayana- 
Grhyasesa-Sutra (2. 22. 9), the stanza, puspam '\ 

iG'i. 9. 26) ■ has been taken verbatim wi^ the - opening remark 
^^fadaha blmgavan'" in the following words:-^’ - 

desdbhave dmvydbhave sadhmnne hiry an manasa varcayed 
iti \ tad.aka bhagavmi— 

pairam puspam phalam toy am yo me bhakiya prayacchati I 
tad. aham bhakty upahrtam asndmi prayatatimmli n iti ; 

' and it is .stated further on, that one should become meek-minded 
by Devotion and then recite these incantations, cl ''bhciktmamrah. 
etan .mantrdn adMytta” \ it is stated at the end of the third 
praim of this Grhyasesa-Sutra, that by reciting the twelve- 
lettered incantation “o /?2 namo bhagavate vasudevaya*\ one 
acquired the same merit as that of performing an A^vamedha- 
Yajna. Prom this it is clear that the Gita, as also the worship 
of Vasudeva, was fully in vogue before the date of Baudha- 
yana. Besides this, there is the following sentence in the 
. Pitrmedha-Sutra of Baudhayana, in the beginning of the third 
jp/mwa, namely, 1 

jdtasya vai manusyasya dhruvam maranam iti 'djcmi/yat 
tasmaj jate m prahrsyen mrte ca twl visldet I , 

which can clearly be seen to have been inspired by the following 
stanza in the Gita : — 

jdtasya hi dhruvo mrfyuh dhruvam janma mrlasya ca \ 
fasmddaparihdrye "rthe na tvam sooitum arhad II 

(GL2,27); 

and when, in addition to this, you take the stanza '' pair am 
puspam '' etc., there remains no doubt whatsoever about the 
matter. It has been stated above that we find in the 
Baudhayana-Sutra, one stanza from the Mahabharata itself. 
The date of Baudhayana is about 100 to 200 years before 
Apastamba; and Prof. Biihler has come to the conclusion 
that the date of Apastamba cannot be more than 300 years 
before Christ. ^ But, in my oninion, that date must be taken 

^ See Sacred Books of the Bast Series, Yol. II. Intro, p. sliii j 
and also the same Series Yol. XIV, Intro, p. xliii. 
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slightly forward; because, there is no mention in the Maha« 
bharata of the zodiacal signs Mesa, Vrsabha etc.; and the sentence 
'' mlncmesayor mesavrsabhaijor vavasantaV' of Baudhayana has 
been quoted in the Kala-Madhava, and has also been taken 
ill Bhojratnfa-Jyotih^ 103) written by the late 

Shankar BalkrishnaDikshit. From this also, one can draw the 
definite inferences, that the Mahabharata is earlier in point 
of time than Baudhayana; that Baudhayana lived at least 
400 years before the Saka era; and that the Mahabharata and 
the ^Gita were written at least 500 years before the Saka era- 
The late Mr. Kale has placed the date of Baudhayana at 700 to 
S 00 years before Christ, but that is not correct. He has 
evidently lost sight of the statement of Baudhayana regarding 
the zodiacal signs. 

(7) It will be clearly seen by anybody from the above 
■evidence that the present Gita was in existence at least 500 years 
before the Saka era; that it was known both to Baudhayana 
and Asvalayana; and that one can trace the gradual history 
of it uninterruptedly right down to the date of Sri Samkaracarya. 
But alTthis evidence is from Vedic religious treatises; the 
evidence which l am now going to mention is from literature 
other than Vedic literature, that is to say, from Buddhistic 
literature; and the above-mentioned ancientness of the G its is 
more forcibly and independently established, in an unambi- 
guous way, by that evidence. I have stated above the opinions 
of Buhler and of the celebrated French scholar Senart that the 
Bhagavata religion had come into existence before Buddhism ; 
and I have dealt with the question of the growth of Buddhism 
and of its relation to the Hindu religion etc., independently, in 
the next part of this Appendix. I am giving here in short only 
niich references as are necessary for fixing the date of the 
Gita. From the sole fact that the Bhagavata religion was 
previous to Buddhism, one cannot draw the definite conclusion 
that the Gita was also prior in point of time to Buddha ; because, 
there is no definite evidence for saying that the Bhagavata 
religion came into existence simultaneously with the Gita. 
It is, therefore, necessary to see whether or not Buddhist 
writers refer anywhere specifically to the Gita. It is clearly 
stated even in the ancient Buddhistic treatises, that the four 
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Vedas, the Vedahgas, the Vyakarana, Astronomy, Itihasa, 
Nighantu and other books relating to the Vedic religion existed 
at the time of Buddha. There is, therefore, no doubt that the 
Vedic religion had reached its perfection before the date of 
Buddha. Although the new religious sect which was formed 
after that date by Buddha, was, from the Metaphysical point 
of view, un-Atmic (denying the existence of the Atman — Trans.), 
yet, from the point of view of conduct in life, it followed the 
Path of Renunciation preached in the Upanisads, as will be 
shown in the next part. But at the date of Asoka, this state 
of Buddhism had changed and Buddhist mendicants had given 
up living in the woods, and are seen to have gone as far as 
China towards the East, and as far as Alexandria and Greece 
towards the West, for the propagation of religion, and on 
vother philanthropic missions. Why Buddhist mendicants gave 
up living in the woods and started doing philanthropic works 
is a question of immense importance in the history of Buddhism. 
If one considers the ancient Buddhistic treatises, it is stated 
in the Khaggavisana-Sutta in the Sutta-nipata that the 
bhiksu ’ (mendicant), who reached the state of an arhafa 
'j(Perfeet) should live in the woods like a rhinoceros, without 
doing anything ; and it is stated in the Mahavagga (5. 1. 27) 
in the story of Sonakollvisa, the personal disciple of Buddha 
that : “ for the mendicant who has reached the state of 

mn^vana (Annihilation) — “ katassa paticayo nattki karamijam na 
vijjaW — nothing remains to be done, and nothin of what 
has been done remains to be suffered for V This is Pure 
Renunciation, similar to the Path of Renunciation of our 
Upanisads. Not only is the sentence karaniyam na vijjali'* 

■ similar in meaning to the words fasija karijam na vidyate"* 
in the Gita, but it is word for word the same. But when this 
original renunciatory mode of life of Buddhist mendi- 
cants changed, and they began to perform philanthropic 
works, there arose a conflict between the old thought and the 
new thought, and those who belonged to the former began to call 
themselves 'theravadci (older sect), and the new school of thought 
called their sect 'mahciyaiKC (superior path) and began to refer 
to the older sect as (inferior path). Asvaghosa 

belonged to the Mahayana sect, and was of the opinion that 
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Buddhist should take part in philanthropic works; 

Therefore, in the advice which Buddha is shown to have given' 
to Nanda, at the end of the poem /Sbrndaramnda, whenNanda- 
had reached the state of an arhata, he first says : — ■ 

avaptaka?yo"sl param gatim gafah 
na te 'sti kimcit karmiyam arivapi I 

, (Sau. 18. 54) 

that is, ‘*y our duty in life is over, you have acquiied the- 
highest state ; now there does not remain for you even the least 
duty (of your own)”. And then, he goes on to say : — ■ 

vihaya tasmad iha karyam dtmanah 
kuru sthirdtman parakdryam apy atho i 

(Sau. 18. 57) 

that is, ''therefore, give up Action for yourself, but become - 
perfectly equable in Reason, and perform Action for others”;; 
There is a world of difference between the preaching of Buddha 
in the ancient books, which advocated Abandonment of Action, 
and the words put by Asvaghosa into the mouth of Buddha in 
the Saundarmanda-kavya ; and it will be seen that this argument 
of Asvaghosa, is similar not only in meaning but also literally 
and word for word to what is stated in the third chapter of the’ 
Gita, namely, ''iasya karyam mvidtjaie"' (i. e., "for him'no duty 
(for his own benefit) has remained”— Trans.)... ' tasmad asakiah 

satatam kmjam karma samacara'\ i. a, " therefore, perform' 
desirelessly that duty which has befallen you” (Gi. 3. 17, 19). 
From this, one can draw the inference that this argument has been 
borrowed by Asvaghosa from the Gita ; because, as has been shown 
above, the Mahabharata existed before Asvaghosa. But this fact 
does not remain only in inference. It is stated in the book called' 
Tdrandtha^ which is a history of Buddhism written in the- 
Tibetan language, that the "Jianin Sri Krsna and Ganesa” were 
responsible for Rahulabhadra, the preceptor of Nagarjuna, who 
was the principal protagonist of the Mahayana sect, getting the ■ 
idea of this Activistic improvement in the original renunciatory 
path of the Buddhists. This book {Tardndthu) was translated 
into German from the Russian, but not into English. I have- 
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taken an extract from it (rararafAa) from the book written by 
_Dr. Eern in 1896 on the Buddhist religion. ^ Even Dr. Kern 
is of opinion that there is a reference to the Bhagavadgitaj 
iy the word ‘ Sri Krsua There are some stanzas in the book 
Sacldharma-Ptiridarika out of the Buddhist religious 
treatises of the Mahayana sect, which are quite similar to the 
I stanzas in the Bhagavadgita. But, this and all other matters 
will be considered by me in the next part of this Appendix. All 
vthat I have to say at present is that Buddhist writers themselves 
; admit that though the original Buddhistic religion advocated 
.Asceticism, the Bhagavadgita was responsible for the coming 
into existence of the Mahayana sect, which advocated Action and 
Devotion ; and the similarity shown above between the 
’writings of Asvaghosa and the Gita only strengthens this 
v-conclusion. Western scholars have come to the conclusion that 
.JSTagarjuna, the first promulgator of the Mahayana sect, lived 
100 to 150 years before the Saka era ; and it is quite clear that 
tthe Mahayana doctrine must have been initiated during the 
n-eign of the king A^oka. Therefore, it is proved independently 
:from Buddhistic books and from the histories of Buddhism 
'written^ by Buddhist writers themselves, that the Bhagavadgita 
was in existence before the rise of the Mahayana sect, and 
■|)Ossibly even before the date of Asoka — ^that is, at least 300 years 
before the Christian era. 

When one considers all the proofs mentioned above, there 
does not remain the slightest doubt that the present Bhagavad- 
gita was in existence at least 500 years before the Saka era. 
The opinions of Dr. Bhandarkar, the late Mr. Telang, Rao 
Bahadur Chintamanrao Vaidya, and the late Mr. Dikshit were 
more or less the same, and they must be taken as correct on 
this point. The opinion of Prof. Garbe is different ; and he has 
Ttakenthe words ''yogo nastaV—l e., “ in whom Yoga has been 
destroyed”, from the stanzas relating to the tradition of the Gita 
doctrine in the fourth chapter of the Gita, as an authority for his 
* opinion; and he has interpreted the word 'yogo' there to mean 
‘ Patan jala-Y oga But I have shown above with authorities 

^ See Dr, Kernes Manual of Indian jBuddhisfn^ Grundriss III, 
p. 122. The principal book of the Mahayana sect called 
uimitdyuSutta was translated into Ohinese about 148 A, D, 
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that the word 'yogo' in this place does not mean Tatanjaia-Yoga’"' 
but means Karma-Yoga.' Therefore, the opinion of Prof. Garbe 
is wrong and unacceptable. It, therefore, follows beyond 
doubt that the date of the present Gita must be taken as 
not later than 500 years before the Saka era I have shown 
in Part lY above that the original Gita must have been some 
centuries older. 

PART VI--THE GITA AND BUDDHISTIC LITERATURE. 

In order to fully realise the importance of the evidence of 
Buddhistic works adduced by me above for fixing the date of 
the present Gita, it is necessary to consider here shortly the 
general similarities and dissimilarities between the Gita on the 
one hand and the Buddhistic treatises or Buddhistic religion 
on the other hand. I have mentioned above in any number 
of places that the Sthitaprajna of the Gita belongs to Path of 
Energism; and that that is the most important feature of the 
Gita-doctrine. But, if one keeps aside for a moment this special 
feature of the Sthitaprajna, and considers only his mental and 
moral qualities, one sees a very strange similarity between 
the characterictics of the Sthitaprajna (Gi. 2. 55--72), the Brahma- 
nistha(4. 19-23; 5. 18-28), and the Bhakti-yogin (12. 13-19), 
mentioned in the Gita, and the characteristics mentioned 
in various Buddhistic works of an arhata who has become 
fit for Nirvana, that is to say, of a Buddhist yatin^ who has reached, 
the state of perfection (Dhammapada stanzas 360-423 and 
Muni-Sutta and Dhammika-Sutta out of the Sutta-iiipata). 
In these descriptions, we also find similarity of words where, 
like the Sthitaprajna, or the 'bhaMinixln\ the true mendicant 
(bhiksu) is described as being ‘peaceful’ (sanfa), ‘desireless* 
(niskanmX ‘mine-less ’ {nmiiarm), ‘desireless’ {nirasi), ot {nirissita), 
‘equal in pain or happiness’ {sama-chihkha-sukha), ‘ non- 
commencing ’ {nircirambha)^ ‘homeless’ ( aniketana or aniresana ), 
‘equal towards praise or disparagement’ {samcMiindasfidi), and 
‘one who considers respect or disrespect, profit or loss, as the 
same’ (See Dhammapada 40, 41 and 91 ; Sutta-nipata, Muni-sutta 
1. 7 and 14, Dvayatanupassana-sutta 21-23 ; and Viiiaya-pitaka, 
Culla-vagga 7. 4. 7). The idea that what is light to the 
Jnanin is darkness to the Ajnanin (Ignorant) conveyed by the 
words ''yardsa sarvabhutmam tasyam jdgarti scmyami ” (Gi. 2. 69) 
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is to be seen in the 40th stanza of the Dvayatanupassana-sutta- 
and the words '^arosaneyyo m roseti *~i e,, ‘‘one who is himself 
not worried, and who does not worry others”, in the 10th stanza, 
of the Mnni-siitta, is similar to the description in the Gita in the 
words “?/as?na^^ no'dvijafe loko lokEn nodujate ca yoK' (Gi. 12, 15)* 
Similarly, we find in the Salia-sutta, with slight verbal 
differences, the following ideas of the Gita, namely, ‘that which 
has come to birth, is sure to die’, or, ‘in as much as the beginning 
or the end of created things is imperceptible {avyakta), it is futile, 
to lament over them’ (See Salia-sutta, 1 and 9; and Gl. 2. 27 and 
28) ; and the description to be found in the tenth chapter of the 
Gita and in the Anugita (Ma. Bha. Asva. 43, 44) in the words 
“the Sun out of the luminaries, the Moon out of the constellations,. 
Gayatri out of the Vedic incantations” etc. is repeated just as it 
is in the Seia-sutta (21, 22) and Mahavagga (6. 35. 8). There, 
are besides numerous other similarities of ideas which have 
been shown in the notes appended by the late Mr. Telang to his- 
English translation of the Gita. But, on account of the 
insufficiency of the means then available for determining how 
these similarities came to be, or whether these ideas were 
originally from the Buddhistic literature or from the Vedic 
religious literature, and what inferences can be drawn from 
these facts, the late Mr. Telang has not written anything in 
this matter beyond merely showing this strange similarity 
of words and meaning. But much more information 
about the Buddhistic religion has now become available ; and as 
these questions are solved by that information, I will now 
briefly mention that information about the Buddhistic religion 
here. The English translation of the Gita, made by the late 
Mr. Telang, has been published in the Sacred Books of the East 
Series. English translations of Buddhistic religious treatises 
have been published further on in the same Series. This 
information has been principally taken from those translations ; 
and the references to these Buddhistic treatises, as authorities,, 
are to the translations in this Series; and the Pali words or 
sentences quoted in some places have been taken from the 
original Pali books. 

The Buddhistic religion is, like the Jain religion, somewhat, 
like a son who has separated from his father after taking from 
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Mm as mudh of Ms wealth as he wanted. Therefore, it , is not a 
stranger religion, biit is only a branch, which has come into 
existence in India, put of. the, previous Brahmin religion. ■ This 
position has now been established beyond doubt. In the old 
Pali treatises to be found in Ceylon, such as, the Mahavaihsa or 
the Dipavamsa, there is a description about the kings who ruled 
after. Buddha, as also the historical tradition of the various 
Buddhistic preceptors. Calculating time by ref erence to these 
books, one comes to ; the conclusion that Gautama Buddha 
reached the age of 80 years and died 543 years before Christ. 
But some of the stories in these books are inconsistent with 
•each other. Therefore, Prof.. Max Muller has made a critical 
examination of this calculation of time, and laid down the 
proposition that the true date of the death of Buddha must 
have been 473 years before the Christian era; and Dr. Biihler 
has shown that the same date is arrived at from the 
stone inscriptions of Asoka. But some critics like 
Prof. Bhys-Davids or Dr. Kern say, that this date must be 
pushed forward by between 65 to 100 years; and Prof. Geiger 
has very recently examined all these opinions, and drawn the 
•conclusion that the true date of death of the Buddha must 
have been 483 years before the Christian era.'^' 'Whichever 
date is accepted, this much at least is beyond doubt, that the 
Vedic religion had reached its fullest expansion before the 
birth of Buddha ; and that, not only the Upanisads hut also 
other religious works like the Dharma-Sutras, were in existence 
before that date ; because, there are statements in the ancient 
Buddhistic religious treatises in the Pali language, that 
Gautama Buddha had personal discussions and conversations 
with some highly moral Brahmins, and bearded ascetics, who 
were well-versed in “the four Vedas, the Vedahgas, Vyakarana, 


^ Some information about the date of the death of Gautama 
Buddha will be found in the Introduction to the English translation 
•of the Dhammapada made by Prof* Max Miiiler (S* B. Yol. 
Intro, pp. xxxv-xlv); and that matter has been examined by 
Dr. Geiger in his Introduction to the translation of the Mahavamsa^ 
published in 1912 (The Mahamiksa by Dr. Geiger, Pali Text 
Society, Intro, p* xxii et seq,). 
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.Astronomy, Itihasa (history), Nighantu (medicine) etc., and 
had converted them to his own religion. (See the description 
of Sela in the Sela-sntta out of the Sutta-nipata and Vaththu- 
gatha 30-45). And just as ritualistic sraw/a sacrifices have 
been deprecated in the Katha and other Upanisads (Katha. 1. 
18 ; Munda. 1 . 2. 10), or in the Gita, consistently with those 
Upanisads (2. 40-45 ; 9. 20 and 21), so also, and to a certain extent 
in the same words, has Buddha proved in the Tevijja-sutta 
^(Traividya-Sutra), that “e/ajOTS, yagas, etc. are useless and 
discardable”; and he has explained how that state, which is 
-described by . Brahmins as ^ bfxtfimasahavyafaya' {h 7 'ah 7 na- 
■sahatyyatyaya==brah77ia-sayti/jyata) can, according to him, be 
attained. From this it is clear, that the Buddhistic religion 
has come into existence by bringing about an improvement 
in the two branches of the Brahmin religion, namely, 
the Earma-kanda and Jnana-kanda — that is, the state of a 
householder and the state of an ascetic, or in other words, 
Activism ( ) and Renunciation ( fdvrtli ) — after those two 
branches had become fully established. The ordinary rule of 
•every reform is that some of the former matters remain and 
•others change ; and let us now consider, according to this rule, 
which things out of the Vedic religion remain in Buddhism and 
which have been given up. This question must be considered 
from the point of view of the state of the householder and of 
Asceticism. But as Buddhism was originally renunciatory 
or purely Inactivistic, we will first consider the aspect of 
Renunciation in both the religions, and then consider the state 
of the householder in both. 

If one considers the Vedic Path of Renunciation, the 
principal element in it, will be seen to be the belief that all the 
activities in the world of Action are productive of Desire, that is 
to say, full of unhappiness; and that, in order to enable the 
Atman to permanently escape from it, that is, from the cycle of 
births and deaths, (i) the Mind has to be made desireless and 
renounced, and must be fixed on the eternal Parabrahman in 
the form of the Atman, which forms the foundation of the entire 
visible universe, and (ii) one has to totally abandon the duties 
•of family life and remain perpetually steeped in this Atmified 
estate. Out of these, the visible world is defined by Name and 
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i'orHi, and ' is perishable ; and its iiiiobstrncted activity 
continues as a result of Causality {/carm«-t#afe). 

kammana vattati loko kammana vattatl paja { pra,ja ') I 
kamimnibcmdhcma satta {satv^ni) rathassa "nlva yayato u 

(Suttani. Vasethasutta, 61). 

that is ; '' the world, as also its inhabitants, continue in life as- 
a result of Karma ; just as the course of the moving chariot is 
regulated by its axis, so also is every created being bound by 
Karma”. This principle of the Jhaiia-kanda of the Vedic 
religion, or perhaps even the idea of the cycle of birth and death, 
as also the Vedic deities, Brahma, Indra, Mahesvara, Isvara, 
Yama etc., and their various spheres, such as, svarga, (heaven) 
pdtala (antipodes) etc., described in the Brahmin religion, were 
accepted by Buddha ; and on that account, such technical 
words of Vedanta and Samkhya philosophy, as ' nmna-rujM * 

^ karma-vipaka \ ^avidya \ ^ upadana*, ' prakrlf etc., as also the tra- 
ditions about Brahma and other Vedic deities (maintaining 
always the superiority of Buddha) are always to be found with 
some difference or other in Buddhistic literature. But, although 
the doctrines of the Vedic religion, regarding the world of 
Action, that the visible world is perishable and non-permanent, 
and that its activities are going on as a result of Causality, 
were accepted by Buddha, yet, the doctrine of the Vedic religion 
or of the Upanisads, that there is some eternal, all-pervasive, 
element like Parabrahman, which is uniform with the Atman, 
and is undefined by Name and Form', and which is the founda- 
tion of the perishable universe defined by Name and Form,, 
was not accepted by Buddha. This is the crucial difference 
between the two religions. Gautama Buddha has clearly said 
(Sabbasava-sutta 9-13), that the Atman or the Brahman does 
not exist in reality, but is a mere illusion ; and that, therefore, 
no one should waste his time in thinking about the Atman 
and the Non-Atman, or on the meditation of the Brahman. 
That Buddha did not admit any theory about the Atman, is 
patent from the Brahmajala-sutta out of the Digghanikaya. 

The Brahmajala sntta has not been translated into English^ 
but a summary of it has been given by Prof. Rhys-Davids in the 
Bacred Books of the East Series Vol. XXVI. Intro* pp. xxiiLxxv^. 
to which the reader is referred. 


805 


V - The date' of the- peEkSENT: gita 

In this after mentioning 6B different ideas about the 
Atman, as to whether the Atman and the Brahman are one 
or two, it is stated that they are all illusory 'Yisims' (dTsU); 
and even in the Milinda-prasna, it is clearly stated by Nagasena 
to the Greek Milinda (Minander), that according to Buddhism, 
‘‘the Atman is not something which really exists” (Mi.- 
Pra. 3. 3. 6 and 3. 7. 15). When one accepts the position 
that both the Atman and the Brahman are illusions, and not 
real, the very foundation of religion is really speaking des- 
troyed; because, in that case, all that remains is non- 
permanent things; and permanent happiness, as also some 
one who can realise that permanent happiness, ceases to exist ; 
and it is on this account that Srimad Samkaracarya has 
condemned that opinion as unacceptable even on logical 
grounds. But, as we have now to consider only what the 
® original Buddhistic religion was, we will not enter into that 
discussion here, but will see how Buddha has further justified, 
his own religion. Although Buddha did not accept the existence 
of the Atman, yet, he has fully accepted the two positions that 
(1) as a result of Causality, the Body which is defined by Name 
and Form (and not the Atman) has to take birth over and over ' 
again in this perishable world ; and that (3) this cycle of 
re-incarnation or worldly life itself, is full of unhappiness, and 
it is necessary to acquire permanent peace or happiness by 
escaping from it. When in this way, the unhappiness of 
worldly life, and the necessity of overcoming such unhappiness 
have been admitted, the Vedic question about the way in which 
that unphappiness can be removed, and how the highest happi- 
ness can be reached, still remains; and it becomes necessary to 
give some satisfactory answer to that question. The writers of 
the Upanisads themselves have said that one cannot escape the 
Cycle of Worldly hife (bhava-mkra) by performing sacrificial 
ritual; and Buddha has gone even further than that, and said 
that all these sacrificial Actions involved destruction of life, 
and were on that account totally prohibited and unacceptable. 
Also, if the Brahman itself is considered to he a stupendous 
‘Illusion’, then the Knowledge of the Brahman also becomes, 
an illusory and impossible path for destroying unhappiness. 
Then, in what way can one escape from this unhappy Cycle of 
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'"Worldly • Life ? The reply of Buddha to this question is that 
.a good doctor first determines the root cause of any disease^ and 
"then removes- that cause in order, to cure the disease. In the 
..same way, in order 'to cure the disease of worldly unhappiness, 
.a wise man must (3) understand what the cause of that unhappi- ^ 
ness is, and (4) follow that path by which that cause can be 
■totally destroyed., Now, when one considers the question .of 
the cause of this unhappiness, one sees that Thirst or Desire 
is the root of all the unhappiness in the world; and that when 
once the Name-d and Form-ed Body has been destroyed, other 
Name-d and Form-ed Bodies come into existence one after the 
• other from this seed of Desire, which survives the destruction 
of the Nanie-d and Form-ed body. And Buddha has come to 
.the conclusion that (i) in order to escape the painful cycle of 
-birth and death, the path of becoming a Saihnyasin or a bhiksu^ 
.after having destroyed Desire by control of the organs, by 
; medication, and by asceticism, becomes the only true path; 
-and that (ii) eternal peace and happiness can be reached only 
.by this Renunciation based on indifference to worldly life® 
In short, Buddhism does not attach any importance to sacrificial 
ritual etc., nor to the meditation on the Atman and the Non- 
Atman; but rests on the four visible factors, (i) the fact of the 
existence of worldly unhappiness, (ii) the cause of such unhappi- 
ness, (iii) the necessity of controlling or removing it, and 
(iv) the means in the shape of Renunciation, for totally doing 
away with it ; or, in Buddhistic terminology, on ‘unhappiness’ 
{diihkIiciX ‘origin of unhappiness’ {samudaija), ‘control of un- 
happiness ’ ( nirodha ), and ‘ the path of destroying it ’ ( mdrga ) ; 
and Buddha has called these four fundamental elements of Ms 
religion, the ‘Sublime Verities’ {anja-satya). Although the 
Buddhistic religion is in this way founded on the visible 
foundation of the four ‘Sublime Verities’, instead of on the 
IJpanisadic Knowledge of the Atman, yet, as the Path (the 
fourth Verity) preached by Buddha for acquiring eternal peace 
or happiness, namely, the path of making the Mind desireless 
by destroying Thirst pr Desire, is the same as the path mentioned 
in the Upanisads for obtaining Release, it becomes quite 
clear that Desirelessness of the Mind is the ultimate visible 
ideal according to both these religions. But the writers of 
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the' Upanisads, ■ who look' upon the Brahman as identical;' 
with the Atma^^ to; this Desirelessness of ' ^the 'M 
as ‘ atmanistha ® brahma-samstha \ * brahma-hhutata ^ or ‘ brahma- 
mn?awa® (Gi. 5. 17-25; Chan. 2. 23. 1), that is to say, the* 
merging the Atman into the Brahman, all which words 
are denotative of the Ultimate Root ; whereas, Buddha refers 
to that state as merely ‘ nirmna\ which means ‘ obtaining* 
Rest Vor ® the destruction of Desire in the same way as a lamp* 
goes out®, which definition merely denotes some Action. This- 
is the difference between the two religions. Because, when you 
say that the Brahman or the Atman is an illusion, the questions 
‘ who acquires the rest ? and, ‘ in what does he rest ? do not 
any more remain, (c/.- Ratana-sutta, 14, and Vahgisa-siitta 12 
and 13, out of the Sutta-nipata); and Buddha has clearly said,, 
that a wise man should not waste time in thinking about, 
these moot questions (Sabbasava-sutta 9-13, and Milinda 
Pra^na 4. 2.4 and 5). As there is no re-birth after • 
this state has been reached, the word ‘ death which is applied 
to the ordinary phenomenon of one body being destroyed 
and another body being acquired, cannot be applied to ' nirvana 
even according to Buddhism. ‘ nirvana' is the ‘ death of death’,, 
or, as is stated in the Upanisads, it is ‘ the path of overcoming- 
death V and not merely ‘ death When any man has reached 
this state, he does not any more care for his body, just as the 
serpent does not care for the slough which it has thrown away. 
This illustration which has been given in the Brhadaranya- 
kopanisad (4. 4. 7) has been given in each stanza in the Uraga- 
sutta in the Sutta-nipata in describing the true Buddhist 
mendicant {bMkm\ And, as the Atman is always free from sin as 
also from merit (Br. 4. 4. 23), he the bhiksu does not suffer from such 
sins as matricide, patricide etc. This principle of the Vedic 
religion (Kausi. 3. 1) has also, been adopted just as it is in the 
Dhammapada (Dhamma. 294 and 295, and Milinda-Prasna, 4. 5. 
7). In short, although Buddha did not accept the existence of 
the Brahman and of the Atman, yet, as that very path which has. 
been mentioned in the Upanisads as leading to Release, namely, 
the path of making the Mind peaceful, apathetic, and desireless, 
is also the path for the acquisition of Nirvana according to 
Buddhism, the descriptions of the Buddhist monk and of the 
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Yedic Saihnyasin are exactly similar to each., other from the 
point of -view of their mental condition. And, therefore, the 
doctrines regarding the responsibility for sinful or meritorious 
•actions, or regarding the escape from the cycle of birth and 
■death, are the same in the Vedic Paths of Eenunciation as in 
Buddhism. But, as the Vedic religion was prior in point of time 
to Gautama Buddha, there is not the slightest doubt that these 
ideas were originally from the Vedic religion. 

I have so far pointed out the differences and the similarities 
between the Vedic and the Buddhistic Paths of Renunciation. 
Let us now see what Buddha had to say regarding the state 
■of a householder. Although Buddhism is based on four 
visible foundations, namely, the existence of unhappiness in 
worldly life, etc., and does not attach any importance to the 
Philosophy of the Atman and the Non- Atman, yet, it must 
be borne in mind that Buddhism was not fundamentally 
Energistic, like the purely Materialistic religion of modern 
philosophers like Comte, or even like the Gita-religion. It is 
true that Buddha does not accept the philosophical * vision * 
idrsti) of the Knowledge of the Atman described in the 
TJpanisads. But, as Buddhism has adopted in toto the doctrine 
enunciated by Yajnavalkya in the Brhadaranyakopanisad (Br. 4. 
4. 6), that it is the highest duty of every man in this world to 
•give up worldly life altogether, and to make the Mind desireless 
and free from slavery to the objects of pleasure, that religion 
has fundamentally become a religion of Renunciation purely. 
The sum and substance of the whole advice of Buddha is, 
that it is impossible to acquire the highest happiness, 
or the position of an arhafa, if one remains in the state of a 
householder. Still, it is not that Buddhism does not at all deal 
with the state of a householder. Buddhistic treatises have 
given the name 'iipdsakaio those persons who, without becoming 
monks, put faith in BUDDHA, in his RELIGION, and in the 
SOCIETIES of MONKS, and who surrender themselves to these 
three, by reciting the incantation 'hiiddham sarancm gacchdim\ 
Ulharniani saranam gaccharm*, ‘sangham saranaM gacchdmi\ i. e., 
■'I surrender myself to Buddha, to his religion, and to the 
religious societies These Upasakas may be taken to be the 
householders of Buddhism: and Buddha himself has in some 
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places preaGhed how tiiesa Upasakas should live in the state of 
householders, when he had occasion to give this advice 
< Mahaparinibbanansutt Buddha did not accept either 

the Srauta religious sacrifices pertaining to the state of a 
householder, which involved the slaughter of animals, or the 
division of society into the four castes. When these things are 
eliminated, all that remain out of the duties of a householder, 
are the five Mahayajnas of the Smrtis, philanthrophy and other 
charitable duties, and leading a moral life ; and in describing 
the state of a householder, these are the only things which are 
raf erred to in Buddhistic religious treatises. Buddha has said 
that every householder, or TJpasaka, must perform the five 
.Mahayajnas : and he has also clearly laid down that the Buddhist 
Upasaka must observe such rules of Morality as, Non-Violence 
(ahimscO, Veracity {sahjam), Not-Stealing (asteyam), Sympathy 
towards all created things {sai'vabhufanukampa), Self -Identification 
(although he did not accept the existence of the Atman), Purity, 
•or mental chastity, and especially, making charitable gifts of 
food, raiment etc. to Buddhist monks or Buddhist monastaries. 
This is technically known in Buddhism as 'sUa" (Morality); 
and these rules of Morality have, like the five Mahayajnas, been 
adopted by Buddha from the Dharma-Sutras or the ancient 
Smrti treatises (Manu. 6. 92 and 10. 63) of the Brahmin religion, 
as becomes quite clear when one compares both Nay, Buddha 
himself has praised the old Brahmin race with reference to this 
mode of life in the Brahmana-'Dhammika-sutta ; and some of 
the stanzas from the Manu-Smrti have been adopted word for 
word into the Dhammapada (See Manu. 2. 121, and 5. 45 ; and 
'Dhammapada, 109 and 131). But, it is not that Buddhism has 
.adopted only the five Mahayajnas and the principles of Morality 
f rom our Vedic treatises. Buddha had also accepted the opinion 
.expressed in some of the earlier Upanisads, that Release is 
never attained according to the Vedic religion by remaining in 
the state of a householder. For instance, while comparing the 
Upasaka with a Bhiksu in the Dhammika-sutta in the 
Suttanipata, Buddha has clearly stated that a householder may. 
by living a pure life, at most reach the sphere of the 
‘'self-illumined’ {smyamprakam) gods; but that in order to escape 
See Dr. Kern's Manual of Buddhism (Grundriss, III, 8) p. 68, 
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the cycle of births and deaths, he must give up his wife and i 
children, and ultimately take up the life of a monk. (See 
‘®hammika“Sutta, 17. 29; andBr. 4. 4. 6; Ma. Bha. Vana. 2. 63),. 
There is a statement in the Tevijjasutta that in arguing with, 
ritiialislng Vedic Brahmins, Buddha used to adopt the following: 
argument in order to justify his advocacy of Renunciation, . 
namely, “’if your Brahman does not have any wife or children,, 
or any mental emotions, how will you reach that Brahman, 
by remaining with your wife and children and performing 
ritualistic sacrifices (Te. Su. 1. 35; 3.5); and it is well: 
known that Buddha himself acquired the state of Release 
after having given up his wife and son in the bloom of youth^, 
and lived the life of a monk for six years. The same is the 
teaching of the Jain saint Mahavira, who lived at the same 
time as Buddha, but who entombed himself (became samadhistha)- 
before Buddha. But the important difference between these 
two religions is that Mahavira did not deny the existence 
of the Atman like Buddha, and that Jain monks followed— -and 
even to this day follow — ^the rules of abandoning clothes and. 
other worldly pleasures, and the -creed of Non-Violence (ahimsa)^^ 
even more rigorously than Buddhist monks. Buddha himself 
used to eat the flesh known as ^ pavatta' ( in Sanskrit, pravrtta), 
i. e., ‘flesh which is already there’, of animals which had not 
been killed for eating, except the flesh of elephants, lions, and. 
some other animals ; and he had also permitted Buddhist monks 
to eat ‘ ’ flesh and fish; and according to Buddhism, going, 

about naked without clothes, is a crime ( Mahavagga. 6. 31. 14 ; 
and 8. 28. 1 ). In short, although the definite advice of Buddha to- 
his disciples was that one should become a monk, denying, 
the existence of the Atman, yet, he was not in favour of severe 
religious austerities entailing bodily pain (Mahavagga. 5. 1,16,. 
andGi. 6. 16); and the normal arrangement in the monasteries. 
{viham) built for the residence of Buddhist monks was such, 
that they could perform the Yogic practices of pranmjcuna etc., 
without suffering bodily pain. Nevertheless, as it is a fixed, 
principle of Buddhism that the state of a householder must be 
given up in order to acquire the bliss of Nirvana, or the state; 
of an arliafa (Perfect), that mode of life does not contravene 
the statement that Buddhism supports Renunciation {samnyasa}> 
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Although Buddha was firmly of opinion that the Knowledge 
of the Brahman, or the meditation on the Atman and the 
Non-Atman, was a great net of confusion, yet, he had accepted 
the Upanisadic procedure of making the Mind ‘free from the 
slavery to objects of pleasure’ {nirvisaya) by cultivating 
indifference towards worldly life, which (procedure) pertained 
to the Path of Eenunciation, in order to achieve the visible 
object of escaping from the painful cycle of birth and death,, 
and obtaining perpetual Peace (sanH); and when it has once 
been proved that Buddhism accepts all the Vedic moral precepts 
relating to the state of a householder, with only slight modi- 
fications here and there, except those relating to the division 
of society into four castes and to the slaughter of animals for 
ritualistic sacrifice into the fi.re, there is no wonder that the 
descriptions of Vedic Samnyasins given in the Upanisads or in 
the Manu-Smrti etc., and the descriptions of Buddhist monks- 
or of an arhata, or such rules of Morality as Non-Violence 
etc., should be the same— nay, sometimes word for word the 
same — in both the religions. All these things are originally 
from the Vedic religion; but, these are not the only things which 
have been taken by Buddhists from the Vedic religion. 
Buddhistic Jataka-treatises like the Dasaratha-Jataka, are 
in the same way only transformations of ancient Vedic stories 
from the Puranas, which have been made consistent with 
Buddhism. Not only Buddhists, but even Jains, have in this- 
way transformed Vedic stories in their Abhinava-Purana ; and 
the Mahomedan religion, which came into existence after the 
death of Christ, has similarly perverted one story from the life 
of Christ, as has been stated by Prof. Sale and it has been 
established by recent researches, that Jews in the same way 
transformed the religious stories of the ancient Chaldeans, for 
describing the creation of the Universe, the Deluge, or the 
Arc of Noah, in their Old Testament. If we see that the 
Buddhistic religious treatises have thus adopted— and that too, 
sometimes absolutely literally— the descriptions, stories, or 
ideas to be found in the Upanisads, the ancient Dharma-Sutras, 

Bee Balers Koran To the Eeader^% (Preface), p. X; and 
the Preliminary Discourse, Sec. IV, ; p., 58^ (Ohandos Classics 
Edition.). 

25—26 
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or . In the Manu-Smrti, then, one can naturally draW' the 
inference that the stanzas ‘enmity is increased by victory’, 
and ‘enmity does not ^ destroy enmity ^ from the IJdyogaparva 
(Ma. Bha. Udyo. 71. 59 and. 63), or the stanza, , ‘ the anger of 
another should be conquered by peacefulness’ from the 
Yiduraiiiti (Ma. Bha.,TJdyo. .38. 63), or the statement of Janaka 
that, “if you annoint one of my hands with sandalwood-paste 
and cut off the other hand, it will be all the same to me ” (Ma. 
Bha. San. 320.36), as also the several other stanzas from the 
Mahabharata, which are seen to be word for w'-ord the same in 
Buddhistic treatises (Dhammapada 5 and 223, and Milinda-Prasna 
7. 3. 5), must have been. originally in the Mahabharata, from where, 
they were adopted by Buddhists. But, though one can, without 
fear of contradiction, say that the stanzas or ideas from the 
Vedic Upanisads, Brahma-Sutras, or the Manu-Smrti, which 
one conies across in the Buddhistic treatises, were copied by 
them from those Vedic treatises, since those treatises were 
undoubtedly more ancient than Buddha, one cannot say the 
same thing about the Mahabharata. As the Mahabharata 
contains a reference to Buddhistic Dagobas, it is quite clear 
that the last edition of that work must have been made after 
the date of Buddha ; but one cannot merely on the ground of 
similarity of stanzas, draw the conclusion that the present 
Mahabharata must have been prior in point of time to the 
Buddhistic treatises ; and as the Gita is a part of the Maha- 
bharata, the same argument rhay be applied to the Gita. 
Besides, as has been stated above, the Gita contains a reference 
to . the Brahma-Sutras and the Brahma-Sutras contain a 
refutation of Buddhistic opinions. Therefore, we will now 
consider whether or not we can find some other evidence 
in Buddhistic treatises, in addition to the similarity 
between the descriptions of the Sthitaprajha etc., in the Gita 
and the Buddhistic treatises, which will remove such a doubt, 
and establish beyond question the fact that the Gita was 
earlier in point of time than the Buddhistic treatises. 

I have stated above that the original form of Buddhism 
totally denied the existence of the Atman, and was in favour of 
Renunciation ; but it did not retain this its form for long. 
Hot only did several sub-sects come into existence after .the 


VI - THE GITA AND BUDDHISTIC LITERATURE 813 


deatTi of Buddha, as a result of differences of opinion about 
the rules of conduct to be followed by monks, but such 
differences of opinion came into existence also as regards the 
philosophy of Buddhism. And now-a-days there are even 
people, who assert that Buddha, by saying that there was no 
Atman, intended only to say that, “instead of wasting your 
time in dry discussions about the Knowledge of the 
unimaginable Atman, make the Mind desireless by practising 
indifference to worldly life; let there be an Atman, or no 
Atman ; concentration of the Mind is of primary importance, 
and you must first make an effort to acquire that concentra- 
tion”. And these critics say that Buddha did not intend to 
deny the existence of the Brahman or of the Atman, because, 
in the Tevijja-Sutta, Buddha himself has described the state of 
^brahinasahavyataija’; and in the Sela-sutta and the Theragatha, 
he has described his own state by saying: “lam Brahmabhuta” 
(Sola. Su. 14; Ther. Ga. 831). But, whatever the original 
intention of Buddha may have been, yet, there is no doubt 
that various philosophical opinions, arguments, or doctrinal 
sects, saying “ neither the Atman nor the Brahman, nor 
any other Eternal Substance is the fundament of the universe ; 
all that we see is transient and non-existent ”, or, “whatever 
can be seen is only Knowledge”, came into existence later 
on out of his doctrines (Ve. Su. Sam. Bha. 3. 2. 18-26). This 
•atheistic or un-Atmic Buddhistic doctrine is also known 
as ‘ AsaraAnvada ’ (Theory of Transience), ‘sawi/ayada’ (Theory 
of Kon-Existence), oi* ' mjnana-vada' (Thearj of Know- 
ledge). But it is not necessary for us to deal with all these 
various sects here. We have to deal with the historical 
aspect of the matter; and I shall, therefore, mention 
here only as much as is necessary for solving that historical 
question, namely, the history of only the Mahayana sect. 
As the existence of the Atman or the Brahman (and necessarily 
also of the Paramatman, or the Paramesvara), had been denied or 
considered of minor importance in the religion originally 
preached by Buddha, it was hardly possible that he could have 
personally preached in his lifetime the path of reaching the 
Paramesvara by means of Devotion ; and so long as his 
imposing figure and his course of life were before the eyes of 
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the people, there was no necessity for that religious path. Bnt the 
path of devotion gradually came into favour with ordinary people,... 
and it became necessary to show them some easier and more 
practical course than the atheistic renunciatory path of giving up- 
worldly life, becoming a monk, and ( without knowing in what 
to become annihilated) attaining Annihilation, (nirvanaX . where.' 
one was. Nay, it is even possible that the ordinary devotees of 
Buddha, followed the Vedic Path of Devotion, which -was then 
in vogue, and started the worship of Buddha of their own accord. 
Therefore, shortly after the Annihilation (nirvav^a) of Buddha, 
some Buddhist philosophers gave to Buddha himself the form of 
a “ self-created {smyaM)hu\ and eternal {anadyanta), Highest 
Spirit (purwsotema)” ; and preached that attaining 'Annihilation’ 
{nvnarta) was only his pastime, and that “ the true Buddha can 
never he destroyed and is always eternal And it also came 
to be preached in Buddhistic treatises, that as " the true Buddha 
is the father of the wmrld and the people are his children ”, he is 
“ equable towards everybody, and loves none and hates none”; 
and that, ” when the state of religion gets disrupted, he takes 
incarnations from time to time, for 'propagating religion’ in 
the shape of Buddha” ; and that “by worshipping this devatideva 
(god of gods) Buddha, by worshipping his religious books, and by 
preaching before his Dagoba ”, nay, “ by devoutly offering to 
him a few lotus-buds or even a single flower ”, man attains the 
highest of states (See Saddharma-Pundarika 2. ?7-98 ; 5. 22 ; 
15. 5-22 ; and Milinda-Pra§na 3. 7. 7). It is even stated in the 
Milinda-Prasna that " although the whole of the life of a man 
may have been spent in evil actions, yet, if he surrenders- 
himself to Buddha at the moment of death, he will without 
doubt reach heaven ” (Mi. Pra. 3. 7. 2) ; and it is stated in detail 
in the second and third chapters of the Saddharma-Pundarika, 
that “as the spiritual status, inherent nature, and spiritual 
knowledge of all persons is not the same, Buddha, out of 
kindness and by his skill (wjpai/atez^sa/i/a), created this path 
A:ydm) of Devotion, in addition to the Renunciatory un-Atmic 
The work SaMharma-Pundm'ika has been translated in 
Volume XXI of the Sacred Books of the East Series. This book is 
originally in the Sanskrit language ; and the original Sanskrit text 
has also now been published. 


VI - THE GITA' AND BUDDHISTIC LITEEATUEE 815 


path’’. It was not possible at any time to entirely discard the 
doctrine preached by Buddha himself that one must take up the 
state of a monk in order to reach ‘Annihilation’ (mrm^a); 
because, doing so would have amounted to cutting at the very 
foundation of the original preaching of Buddha. But there was 
no objection to saying that it was the duty of Buddhist monks 
to / perform philanthrophical and charitable acts like the 
propagation of religion with a desireless {nirissita) frame of 
mind, instead of living alone and in dejection in the forest 
like a ‘rhinoceros’, though they might be monks. * This 
opinion has been advocated in the Saddharma-Punclarlka and 
• other treatises of the Mahayana sect, and-Nagasena has told 
Milinda (Mi. Era. 6. 2. 4), that, “ it is not impossible to attain 
.Annihilation (mV witza) i;.by remaining in the state of a house- 
holder, and that many such cases are to be seen”. Anybody 
wdll easily realise that these ideas are not from the original 
un-Atmic and renunciatory Buddhistic religion, and that they 
cannot be supported on the basis of the Theory of Non-Existence 
<{sunya-vada\ or the Theory of Knowledge (vijnana-vada ) ; and 
many Buddhists at first thought that these ideas were 
inconsistent with the original preaching of Buddha. But 
this new opinion naturally became more and more popular 
'later on, and the Path followed by/ those who adhered 
to the original preaching of Buddha acquired the name 

■ of ‘Hinayana’ ( inferior path ), and the new path came 
to be known as ‘ M aliayana ’ ( superior path ) t » The 

The refrain {dhruva-pado^ of the 41 stanzas of the 
Khaggavisana-sutta out of the Sntta-iiipata is eh) care hkuggavisa%a 
happo ^ Magguvisdna’ means ^ rhinoceros \ and the refrain means 
that the Buddhist monk should live alone in the woods like a 

irhinoceros. ' ^ ' ' r 

t In describing the di:ffierence between the Hirajana and the 

.Mahayana sects, Dr. Kern says as follows: — “Not the Arhat, 
who has shaken of all human feeling, but the generous, self- 
-sacrificing, active Bodhisattva is the ideal of the Mahayanists, and 

■ this attractive side of the creed has, more perhaps than anything 
.else, contributed to their wide conquests, whereas Southern 
Buddhism has not been able to make converts, expect where the soil 
:lias been prepared by Hinduism and Mahayanism — Manual of 


816 GIT1.-EAHASYA OB KARMA-YOGA 



Buddhistic religion now in vogue in China^ Japan, Tibet etc./ 
is of the Mahayana sect ; and the- societies of monks belonging 
to the Mahayana sect were principally responsible for the 
vigorous eKpansion of Buddhism after the Annihilation 
(nirvam) of Buddha. Dr. Kern has come to the conclusion' that 
this reform in Buddhism must have taken place about 300 years^ 
before the Salivahana Saka,*^" because, there was a big conference 
of Buddhist monks in the reign of the Saka king Kaniska. 
We find statements in Buddhistic works that monks of the 
Mahayana sect were present at that conference ; and the Chinese 
translation of the most important book of this Mahayana 
sect called Amitayu-sutta, made in about 148 A. D., is now 
available. But in my opinion, this date must be taken still 
further back; because, the stone inscriptions made by Asoka 
about 330 B. G. do not contain any reference to the atheistic 
Buddhistic religion, but to the humanitarian and Activistic 
Buddhistic religion. It is, therefore, clear that the Mahayana 
doctrine of Buddhism had begun to acquire the Activistic form 
before that date. The Buddhist monk Nagarjuna was the 
principal protagonist and not the originator of this sect. 

As it was not possible that the original atheistic Buddhistic 
religion, which denied the existence of the Brahman and tha 
Atman, and accepted only the Renunciatory path of. the 
ITpanisads which (path) aimed at freeing the mind from the- 
slavery to objects of pleasure, should gradually and naturally 

Indian Buddhism^ p. 69. ‘ Souther n Buddhism ^ means Hinayana f 

the Philosophy of Devotion has found a place in the Mahayana. 
creed. Mahayanism lays great stress on devotion, in this respect- 
as in many other's, harmonising with the current of feeling in 
India which led to the growing importance of BhaltV^ (Ibid. p. 124).. 

^ See Dr. Kernes Manual of Indian Buddhism pp. 6, 69 and 119.. 
Milinda (the Greek king named Minander) ruled in the country 
called Bactria, in the north-west of India about 140 or 150 B. 0. 
audit is stated in the Milinda- Pra§na that Nagasena then con- 
verted him to Buddhism. As this work of proselytising, was 
carried on only by the Buddhists belonging to the Mahayana path^. 
it is quite clear that the Mahayana path was in existence at that- 
'■time. ■ ■; , ' 
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give rise to the Activistic path of Devotion, it is quite clear that 
there must have been some other contemporary cause outside 
the Buddhist religion which was responsible for giving to the 
Buddhist religion this Activistic devotional form, which it 
acquired soon after the death of Buddha; and when one considers 
what that cause must have been, one cannot but think of the 
Bhagavadgita. Because, out of the other religions which were, 
then in force in India, the Jain and the Upanisadic religions 
were wholly renunciatory ; and although the Pasupata or Saiva 
or other sects of the Vedic religion advocated Devotion, yet, as 
has been clearly shown by me in the eleventh chapter of the 
Gita-Rahasya, Activism has not been harmonised with Devo- 
tion, anywhere except in the Bhagavadgita. In the Gita, the 
Blessed Lord has called Himself ‘the Most excellent Spirit" 
ipumsottama) ; and there are such statements in the Gita as “l am 
the Purusottama, Who is the ‘father’ and ‘grand-father" 
(9. 17) of all” ; or, “I am ‘ equable ’ towards all, for, to Me none 
is dear, nor inimical” (9. 29); or, “though I am unborn and 
Inexhaustible, yet, I have to take incarnations from time to time, 
for the protection of the religion ” (4. 6-8) ; or, “however sinful 
a man may be, he becomes a saint by beginning to worship Me ” 
(9. 30); or, “if any flower, leaf, or even a little water, is. 
offered to me wdth Devotion, I accept it with pleasure” 
(9. 26); or, “Devotion is a very easy path for persons, 
who have not acquired Knowledge” etc.; and the doctrine, 
that the Brahman-devoted (brahmanistha) must accept the 
Path of Activism has not been expounded in detail any- 
where except in the Gita. Therefore, one is forced to draw the. 
conclusion that, just as the purely renunciatory path of the 
Destruction of Desire has been taken into the original Buddhistic, 
religion from the Upanisads, so also has the principle of 
Activistic Devotion been adopted into the Mahayana sect from 
the Bhagavadgita. But, this fact does not rest only in inference ; 
for, it is clearly stated in the book written by the Buddhist 
Taranatha in the Tibetan language, which deals with the 
history of the Buddhistic religion, that “ Rahulabhadra, the 
preceptor of Nagarjuna, was a Brahmin converted to Buddhism ; 
and the Jnanin Sri Krsna and Ganesa were responsible for this 
Rahulabhadra getting these ideas (of the Mahayana sect)” ; and 
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there is a similar statement in another Tibetan book/* : It is 
true, that this book of Taranatha is not very ancient ; 
bni .1 need not say that the statements- in it have ' 
not been made, without the authority of ancient works; 
because, it is not likely that any Buddhist writer will, 
without any reason, make a reference in this way to saints 
from another religion in explaining the principles of 
his own religion. Therefore, the fact that a Buddhist , writer 
has himself, clearly and by name, referred to Sri Krsna, 
is a matter of very great importance ; because, as there is 
no other book in Vedic religion dealing with the path 
of Activistic Devotion except the Bhagavadgita written by 
Sri Kxsna, this reference clearly shows that not only the 
Bhagavata religion but also the Bhagavadgita wTitten by Sri 
Krsna for expounding the Bhagavata religion, were already 
is existence before the Mahayana sect ; and Dx% Kern is of the 
.same opinion. When it is proved that the Gita existed before 
the date of the Mahayana sect, one can immediately draw the 
inference that the Mahabharata must also have then been in 
existence. It is true that it is stated in Buddhistic treatises 
that the doctrines expounded by Buddha were collected together 
immediately after his death. But from that it does not follow 
that the very ancient Buddhistic treatises which are now 
available had also been written at that date. The Mahaparini- 
bbana-sutta is considered to be a very ancient treatise out of 
the now available Buddhistic treatises. But Prof. Rhys-Davids 
has shown that this book could not have been written for at 
least a 100 years after the death of Buddha, having regard to 

^ See Dr. Kern’s Mamml of Indian Buddhism p. 122 He 
{Nagarjuna) was a pupil of the Brahmana Rahulabhadray who 
himself was a Mahayanist. This Brahmana was much indebted, to 
the sage Krishna and still more to Ganesha. This quasi-Mstorical 
notice, reduced to its less allegorical expression, means that 
Mahayanism is much indebted to the Bhagavadgita, and more 
even to Shaivism’’. It would seem that Dr. Kern uuderstands the 
word ^ganeka^ as indicating Saivism. Dr w Kern has translated 
the book Saddharma-Pundarika in the Sacred Books of the East 
Series; and this opinion has been advocated by him in the 
Introduction to that book (8. B. E. Vol, 5X1. Intro, pp. xxv-xxviii). 
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the reference made in it to the city of Pataliputra ; and it is 
stated in the Vinayapitaka, at the end of the Cullayagga, that 
there had been a second conference of Buddhistic monks a 100 
years after the death of Buddha. Prom this It follows, that 
the Vinayapitaka and other Buddhistic Pali works found in 
Gey Ion, had been written after the date of this conference. * It 
is stated by Buddhist writers themselves that these works were 
taken there by Mahendra, the son of Asoka, when he started the 
preaching of the Buddhistic religion in the Simhaiadvipa 
(Ceylon) about 241 B. C.; and that they must first have 
appeared in book-form about 100 to 150 years after that date. 
It was usual in those times to learn these books by heart, and 
therefore, even if one assumes that there was no change in 
them on that account after the date of Mahendra, yet, one 
•cannot say that nothing was added to these treatises from the 
then available Vedic treatises when they were first prepared, 
after the death of Buddha, or after that, upto the date of 
Mahendra or Asoka. Therefore, as it is proved by other 
evidence also, that the Mahabharata was certainly in existence 
.at any rate before King Alexander, that is to say, 325 B. C.» 
though it may have been written after the date of Buddha, it 
is not impossible to find some stanzas from the Mahabharata 
in the books taken into Ceylon by Mahendra, as other stanzas 
are found taken into them from the Manu-Smrti. It is seen, 
in short, that seeing that the Buddhistic religion \^^s being 
propagated after the death of Buddha, ancient Vedic Gathas 
and traditions came to be collected together in the Mahabharata; 
that the stanzas from that work which appear in Buddhistic 
treatises have been taken by the Buddhist writers from the 
Mahabharata; and that the writer of the Mahabharata did not 
take those stanzas from Buddhistic works. But even if one 
.assumes for the sake of argument that (a) these stanzas were 
not taken by the Buddhist writers from the Mahabharata, 
but were taken from some other Vedic treatises, which were 
the basis of the Mahabharata, but which are not now to be 
found, and that, (b) on that account, the date of the Mahabharata 
cannot be fixed from this similarity of stanzas, yet, the following 
four facts, namely, (1) principles of Activism and Devotion 


See S. B. E. Vol. XI. Infcro. pp.' xv-xx^ and p. 58. 
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can'not gradually and naturally be evolved from the un-Atmic and 
renunciatory original Buddhistic religion, (2) the specific ref ereiice, 
by name to Krsna made by Buddhist writers themselves, 
in connection with the origin of the Mahayana sect, (3) the 
similarity in meaning and terminology between the Activistic. 
and Devotional doctrines in the Gita and the doctrines of the. 
Mahayana sect, and (4) the absence of Activistic devotional 
principles in the other Jain or Vedic schools of thought, which 
were then in existence, prove beyond the slightest doubt, 
that (i) the Bhagavata religion was in vogue before the growth 
of the Mahayana sect of Buddhism ; that, (ii) the Bhagavadgita 
had then become an accepted work on all hands; that, (iii) the 
Mahayana sect has been formed on the authority of this Gita 
and that (iv) the doctrines enunciated by Sri Krsna in the Gita 
were not borrowed by Him from Buddhism. The date of the 
present Gita which has been fixed by me by reference to the other 
pieces of evidence mentioned above is fully consistent with this. 

PART VII— THE GiTA AND THE CHRISTIAN BIBLE. 

When it has in this way been definitely established, as 
mentioned above, that the devotional Bhagavata religion came 
into existence in India ^about 1400 years before Christ, and that 
the Gita written by Sri Krsna was, according to the opinion, 
of Buddhist writers themselves, responsible for Activistic 
Devotional doctrines entering the original renunciatory 
Buddhistic religion promulgated before the date of Christ, the 
the argument advanced in certain Christian Missionary treatises^ 
that, because many of the doctrines of the Gita are to be found 
in the Christian Bible, that is, in the New Testament, these 
doctrines must have been taken into the Gita from the Christian 
religion, and especially the statements made by Dr. Laurincer 
in his German translation of the Gita, published in 1869, will 
necessarily be seen to be absolutely false. Di\ Laurincer has 
shown at the end of his hook (that is, of his German translation 
of the Gita) more than a hundred cases of similarity of words 
between the Bhagavadgita and the Bible, and principally the 
New Testament. For instance, the sentence “ At that day, ye. 
shall know that I am in my Father, and ye in me, and I in 
you” (John. 14, 20), is not only similar in meaning but also 
almost word for word the same as the following sentences from 
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tKe Gita, namely, ^^yem hhutmy aseaem draksyasij atmamj atho> 
rnayv ' (i a. '' by this Knowledge, you will realise that all beings 
are in you, and also in Me ” — Trans.), (Gl 4. 35), and " v/o mam 
pasyati sarvatra sarvam ca mayi pahyatV'"^ (i. e., "he who sees that 
I, the Paraiiie^Yara Paramatman am everywhere, and sees all 
beings in Me ” — Trans.). Similarly, the sentence " he that loveth 
me, shall be loved of my Father and will love him” (John 14. 21) 
is in every way similar to the sentence ''priyo hi jnanino 
^tyartham aham sa ca mama priyah ” (i. e., " I am much beloved of 
the Jnanin, and I too love (much) the Jhanin” — Trans.), (Gl. 7. 87).. 
From this and many other similar sentences, Dr. Laurincer has 
drawn the conclusion that the writer of the Gita knew about 
the Bible; and he has said that the Gita must have been written 
about 500 years after the Bible. An English translation of 
this portion of the work of Dr. Laurincer had been published in 
Vol IL of the Indian Antiquary\ and the late Mr. Telang has, 
in the introduction to his versified translation of the Bhagavad- 
gita, fully refuted that argument*^'. Dr. Laurincer is not 
looked upon as a Western Sanskritist, and his knowledge and 
pride of the Christian religion was more than his knowledge of ' 
the Gita. Therefore, his opinions have not been accepted not 
only by the late Mr. Telang, but also by important Western 
Sanskritists like Max Muller and others. That all the state- 
ments made by him, showing hundreds of similarities of ideas 
and words between the Gita and the Bible, would turn round on 
him like ghosts, when once it was proved that the Gita was 
earlier than Christ, had possibly never entered the head of poor 
Laurincer ! But the saying that, things which one does not 
see even in one’s dreams, sometimes actually happen, is true ; 
and, really speaking, it is not even necessary now to give any 
reply to the arguments of Dr. Laurincer. Yet, as these false 
opinions of Dr. Laurincer are seen being repeated in authorita- 
tive English works, it is necessary to mention here in short 
what has now been found, after modern researches in this 
matter. It must first be borne in mind that from the mere fact 

Bm BM translated into English blank verse, with 

notes etc. by K. T. Telang 1875 (Bombay). This book is different 
from the translation in the Sacred Books of the East Series by the 
same' author. 
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that there are similar doctrines in two different booksj one cannot 
definitely determine which* book was written first and which 
afterwards. Because, there arise the two possibilities that 
(1) the ideas in the first book may have been taken from the 
second book, or ( 2 ) the ideas in the second book may have been 
taken from the first book. Therefore, after one has first 
independently determined the dates of two books, one has to 
subsequently decide who has taken from whom. Besides, as it 
is not impossible that similar thoughts should strike two writers 
in two different countries independently of each other, whether 
at the same time or at different times, one has, in considering 
the similarity between the two books also to consider whether 
or not that similarity could have arisen in an independent way; 
and whether or not there was any mutual intercourse between 
the two countries in which these two books were written, and, on 
that account, a chance of these ideas having gone from one 
country to the other. When once the matter has been considered 
from all points of view, it is not only impossible that anything 
should have been taken into the Gita from the Bible, but on the 
other hand, it will be seen to be perfectly possible that such of 
the doctrines enunciated in the Christian Bible as are similar 
to those in the Gita, must have been taken into the Bible from 
Buddhism — ^that is, ultimately from the Gita, or from the Vedic 
religion—by Christ or by His disciples ; and some Western 
scholars have now begun even to openly say so. When in this 
way, orthodox Christians saw that the scales were turned 
against them, it is no wonder that they were greatly surprised 
-about the matter, and felt inclined to flatly deny this fact. 
But all that I have to say to such persons is that, as this 
question is not religious, but historical, the only logical and 
honest thing which every one — and especially those who have 
themselves raised the question of the similarity of ideas — can 
do, is to joyfully and impartially accept all the inferences which 
can he drawn according to ordinary historical methods from the 
material which has now become available to us. 

The New Testament has been written as an improvement 
on the Jewish religion propounded in the Jewish Bible, that is 
to say, in the Old Testament of the Bible. God is known in 
the Jewish language as ‘ Iloha ’ (Ilaha, in Arabic) ; but accord- 
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ing to the rules made by Moses, the principal deity of worship in 
the Jewish religion has been giyen the special name of 'Jehovah’. 
Western scholars themselves have now proved that the word 
‘Jehovah’ is not an original Jewish word, but has come from 
the Chaldean word 'yavhe^ (in Sanskrit, yavJia). Jews are not 
idolaters. The principal observance of their religion consists in 
pleasing the Jehovah by sacrificing animals or other things into- 
the fire, and following the code of religion and morality 
laid down by God, and thereby obtaining the happiness 
of themselves and of their community in this world. To 
mention the matter in short, the Jewish religion is Activistic 
and ritualistic like the Vedic Karma-kanda. Christ has, on 
the other hand, preached in numerous places that, “I will have 
mercy, and not sacrifice ” (Matthew 9. 13); “Ye cannot serve 
God and Mammon” (Matthew 6. 24) ; “ If thou wilt be perfect, 

go and sell that thou hast and come and follow me” 

(Matthew 19. 21) ; and when He sent His disciples to different 
countries for propagating His religion, He told them : “ Provide 
neither gold, nor silver, nor brass in your purses, nor scrip for 
your journey, neither two coats, neither shoes, nor yet staves” 
etc., (Matthew 10. 9-13), and asked them to follow other similar 
rules of Renunciation. It is true that the modern Christian 
countries have coolly shelved this preaching of Christ. But, 
just as the cult of Samkaracarya does not become a cult of 
royal pleasure, because, the present Samkaracarya owns 
elephants and horses, so also can we not, on account of this 
behaviour of the Western Christian countries, say that the 
original Christian religion supported Activism. Just as,, 
though the original Vedic religion was based on ritualistic 
performances (Karma-kanda), the Path of Knowledge (Jnana- 
kanda) later on sprang out of it, so also are the Jewish and the 
Christian religions mutually inter-related. But, the Christian 
religion did not gradually come out of the Jewish religion, 
as the Jnana-kanda, and later on, the Devotional Bhagavata 
religion, came out of the original ritualistic Karma-kanda in 
hundreds of years. History tells us that a sect of ascetics 
called ESI or ESIN suddenly came from somewhere into 
the Jewish countries about 200' years at most before Christ. 

. Although these Esis belonged to the Jewish religion, yet,. 


B24 


GITA-EAHASYA OE KAEMA-YOGA 


ihey.h^^^ up sacrifical ritual, and used to spend, their 

liyes in a peaceful place in contemplation of the Almighty, 
and they used at most to take , part in harmless occupations 
like agriculture etc. for 'maintaining themselves. The most 
■prominent principles of this sect were to remain celibates, to 
eschew meat and liquor, not to kill animals, not to take oaths, 
and to live together socially in monasteries ; and, if any one of 
them acquired any property, to look upon that property as the 
common property of the society; and if any one had a desire 
to enter their sect, it was necessary for him to serve as an 
apprentice for at least three years, and after that to consent 
to observe certain rules. Their monastery was at Endgi on the 
western coast of the Dead Sea, and they used to live there 
peacefully and as ascetics. The respectful references made by 
Christ Himself and His disciples in the New Testament to the 
opinions of the Esi sect (Matthew 5. 34 ; 19. 13 ; James 5. 13 ; 
The Acts 4. 33-35), clearly show that Jesus Christ was a follower 
of this sect, and He has to a great extent furthered the 
renunciatory religion of this sect. But though the renuncia- 
tory devotional path of Christ is in this way traced to the Esi 
Beet, still it is necessary to give some satisfactory explanation 
from the historical point of view, as to how the renunciatory 
Esi path suddenly came into existence out of the original 
Activistic Jewish religion. Some answer this question by 
saying that Christ did not belong to the Esi sect. But though 
this statement is taken as correct, one cannot in that way 
escape the questions, (i) what was the origin of the renunciatory 
religion preached in the New Testament of the Bible, and 
(ii) how such a religion suddenly entered the Activistic Jewish 
religion ; for, the only difference is, that instead of having to 
explain the origin of the Esi sect, one has to answer these 
two questions ; because, nothing comes into existence anywhere 
suddenly. It grows gradually, and the growth starts from a 
much earlier period; and it is a well-established rule of 
Sociology, that where such a growth is not noticed, the matter is 
usually found to have been adopted from a foreign country or 
■from a foreign people. It is not that the former Christian 
writers had not realised this difficulty ; but before Europeans had 
oome to know about Buddhism, that is to say, upto the 18th cen- 
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tury of the Christian era, Christian research scholars were of the 
•opinion that the renunciatory doctrines of the Esi sect must 
haye entered the Activistic Jewish religion, as a result of the 
philosophy of the Greeks, and especially of Pythagoras, after 
an intimate relationship had been established between the Greeks 
and the Jews. Recent researches prove this inference to be false. 
Yet, this shows that the idea, that it was not naturally possible 
for the Esi or Christian renunciatory religion to have come 
out of the ritualistic Jewish religion, and that there must have 
been some reason for it which was outside the Jewish religion, 
is not a new idea ; and that this idea had been accepted as 
correct by Christian scholars before the 18th century. 

Colebrooke has said that there is a great deal of similarity 
between the philosophy of Pythagoras and that of Buddhism ^ ; 
and therefore, if the above theory is accepted, the parentage of 
the Esi sect naturally comes to be traced to India ; but it is also 
not now necessary to mince matters about this question. It will 
be seen by a comparison of the Buddhistic religious works with 
the New Testament of the Bible that the similarity between 
not only the Esi religion but also the life of Christ and the 
preachings of Christ on the one hand and the Buddhism on the 
•other hand, is a hundred times greater than the similarity 
between the Esi or the Christian religion and Pythagorian 
philosophers. Just as the Devil tried to tempt Christ, and just 
as Christ fasted for forty days when He acquired the state of 
a Siddha (perfect man), so also did Mara tempt Buddha, and 
Buddha on that occasion fasted for forty-nine days (seven weeks) 
.as has been stated in the biography of Buddha. In the same 
way, performing by the force of Faith alone such things as 
walking on water, making one’s face or body suddenly appear 
brilliant like the Sun, or redeeming even thieves or prostitutes, 
who had surrendered themselves, are similar in the case of 
Buddha and of Christ; and the principal moral precepts of 
Christ, such as, “Love thy neighbour”, or “ Love thy enemies” 
.etc. will sometimes be found to have been given word for word, 
before the date of Christ, in the Buddhistic religion. The 
philosophy of Devotion did not originally form part of 
Buddhism. But, as has been stated above, that principle had 

^ See Oolebrooke^fl MiscellumGus Esi>aySy Vol. I. pp. 399^ 400. 
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been adopted by the Mahayana Buddhist sect at least 200* 
to 300 years before Christ, from the Bhagavadgita. , But. 
Mr. Arthur Lilly has authoritatively shown in his books that, 
this similarity does not exist only as regards these things,, 
but that there are hundreds of other small and big incidents,, 
in which there is a similar similarity between the Christian, 
and the Buddhist religions. Nay, the symbol of the Cross, 
which has become sacred to Christians on account of the fact> 
that Christ was crucified on a Cross, had also become a holy' 
symbol in the Vedic and Buddhistic religions in the shapes 
of a hundreds of years before Christ; and modern 
research scholars have proved that not only in Egypt and other- 
countries in the ancient continents of the earth, but even in 
Peru and Mexico in America, the svastika was looked upon as 
an auspicious sign many centuries before Coiumbus'^^ From. 
this one has to draw the conclusion, that the svastika sign,, 
which had become a matter of regard and reverence long, 
before the date of Christ, was made use of in one particular- 
way by the devotees of Christ. There is also a great deal, 
of similarity between the Buddhist monks and the old Christian 
missionaries (specially the earliest preachers) so far as their- 
dress and religious observances are concerned. For instance,, 
the ceremony of initiation after a bath, that is to say * baptism ’,, 
was in vogue long before the date of Christ; and it has now 
been proved that Buddhist monks had wholly adopted the- 
procedure of sending religious preachers to different countries 
and thus propagating their religion, long before the date of 
Christian missionaries. 

It is quite natural for a thinking person to ask himself why 
there should he such a strange and comprehensive similarity 
between the lives and the moral preachings of Buddha and Christ,, 
and also between the religious observances of both these religionst. 

^ See TAe Secret of the Pacific by 0* Reginald Enoch, 1912 
pp. 248-252. 

t Mr. Arthur Lily has written a^separate book on this siib|ecfc- 
called BtiddMsm in Christendom ^ and he has also briefly expressed 
his opinion in the last four chapters of his book, Buddha and' 
Buddhism, The exposition made by me in this part of the Appendix 
has been made principally on the authority of this hook* The^ 
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Wheii tHs similarity came to the notice of Western 
scholars by the study of Buddhistic treatises, some Christian 
scholars began to say that Buddhists must have adopted these 
'principles ' from the Asiatic 'Christian sect known as , the. 
^Nestorian’ sect. But such a thing is absolutely impossible; 
becausej the founder of the Nestorian sect himself came into- 
existence about 425 years after Christ, whereas Buddha was 
born about 500 years before Christ, that is to say, nearly 900 
years before Nestor ; and it has now been established beyond 
doubt from the stone inscriptions of Asoka that in his times, 
that is to say, at least 250 years before the Christian era,. 
Buddism was followed to a very large extent in India and in 
the surrounding countries, and works containing the life of 
Buddha etc. had also been written. The ancientness of 
of the Buddhistic religion being in this way undoubtable, there 
remain only two possible conclusions regarding the similarity 
to be seen between the Christian and the Buddhistic religions,, 
namely, that (1) this similarity must have arisen in the two 
places independently of each other, or that (2) these principles 
must have been taken by Christ or His disciples from Buddhism. 
Prof. Ehys-Davids says that this similarity has arisen as a 
result of the similarity between the circumstances of both 
Christ and Buddha, and that it has arisen in both the places 
naturally and independently But any one will realise after 
a little consideration that this solution is not satisfactory ; 
because, when anything comes into existence anywhere 
independently, it grows very gradually, and we can also 
see the course of the growth. For instance, we can logically 
show the gradual growth of the Jhana-kanda out of the 
Karma-kanda, and also how the philosophy of Devotion, 
the PataSJala-Yoga, and ultimately the Buddhistic religion 
grew gradually out of the Jhana-kanda, that is, from the 
IJpanisads. But the renunciatory Esi or Christian religions 
have not grown in the same way from the Activistio Jewish 

book Buddha and Buddhism was published in 1900 in The World's 
Epoch Makers Series ; and in the tenth part of that book, about 
60 similarities between the Buddhist and the Christian religions 
have been shown. ■ 

* See Buddhist Suttas^ S* B. E. Series^ Vol# XI, p. 163, 
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■leligion. ' And I' have.- stated above that modern Gkristiaii 
.■scholars' have now. admitted the position that the ' Christian 
:.religiGn came into existence suddenly, and that-, there was .some 
-. •cause outside the Jewish religion which waS' responsible for its 
-having done so. ' Besides, the similarity between the Christian 
■and the Buddhistic religions- is so strange, and so complete, that 
it is impossible .for such a .similarity: to arise in an. independent 
way. It would be different if it could be proved that it was 
totally impossible for Jewish people to have come to know 
anything about Buddhism. But history clearly proves that 
after the date of Alexander— and certainly at the date of Asoka 
(that is, at least 250 years before Christ) — Buddhist monks had 
found their way to Alexandria in Egypt, and Greece, in the east 
of Europe. It is stated in one Asokan stone inscription itself that 
ASoka had entered into a treaty with Antiochus, who was a 
Greek king ruling over the Jewish and the surrounding countries. 
In the same way, there is a statement in the Bible itself, that 
learned persons had travelled into Jerusalem from the East when 
Christ was born (Matthew 2. 1). Christians say that these sages 
were Magis, belonging to the Iranian religion, and not from 
India. But whatever is said, the meaning is the same. Because, 
history clearly tells us that long before this date, Buddhism had 
spread to Kashmir and Kabul, and that it had travelled to the East 
of Europe as far as Iran and Turkey. Besides, Plutarch himself 
has clearly recorded ^ that a monk from India used to come every 

See Pintarcii’s Morals— Theosophical Essays^ translated by 
€. K. King (George Bell & Sons), pp. 96 and 97. There is a 
reference in the Mahavamsa written in the Pali language (29, 39) to 
a Greek, that is, yavana town named Alasanda ( yona-nagara Uasanda) 5 
Sind it is stated there that some years before the Christian era, while the 
work of building a temple was going on in Ceylon, many Buddhist 
monks had gone from that place to Ceylon for the celebration. The 
English translator of the MahavaihSa says that a town named 
Alasanda established by Alexander in Kabul is meant in this 
place, and not Alexandria in Egypt. But this is not correct 5 
because, this small place would not have been referred to by anybody 
as a city of yavanas. Besides, the stone inscription of Asoka 
mentioned above, Itself contains a clear reference to Buddhist monks 
having been sent to the kingdom of the yavanas* 
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:year to the shore of the Bed Sea, that is to say, .somewhere near 
..Alexandria during the life of Christ In short, . there is now no 
■doubt whatsoever that Buddhist monks had started entering 
Jewish countries two or three hundred years before Christ; and 
once the fact of this intercourse is admitted, it naturally 
follows that Buddhism was principally responsible for the 
renunciatory Esi religion, and later on, for the renunciatory 
and devotional Christian religion finding entry into the 
Jewish countries. The English writer Lilly has drawn this 
very inference ; and he has mentioned in his book the similar 
opinions of the French scholars E mile Bournoiiff and Rosni in 
support of his opinion ; and Prof. Sedan, who was the 
Professor of Philosophy at Leipzig University in Germany, 
has also expressed the same opinion in his books on this subject. 
The German Professor Sciiroeder has said in one of his Essays 
that the Christian religion is not exactly similar to Buddhism ; 
‘that, though there may be a similarity between the two in some 
matters, there is a great deal of dissimilarity in other matters ; 
and that, therefore, the opinion that the Christian religion was 
derived from the Buddhistic religion cannot be accepted. But, 
as this statement is irrelevant, it does not carry any weight 
^whatsoever. It is nobody’s case that the Christian and 
Buddhistic religions are similar to each other in all respects ; 
because, if such were the ease, nobody would have said that 
these two religions are different from each other. The principal 
question is, what was the reason for the renunciatory devotional 
•Christian religion being promulgated as an improvement on 
the fundamentally purely Activistic Jewish religion; and 
.when one thinks of the history of the Buddhist religion, which 
was undoubtedly more ancient than the Christian religion, it 
^does not appear historically logical to say that the renunciatory 
principles of Ethics and Devotion in Christianity were 
discovered by Christ independently. There is no information 
fo be found in the Bible as to what Christ was doing from the 
13th to the 30th year of life, or where He was during that 
tperiod. And it is quite clear that He must have spent this 
time in the acquisition of knowledge, in religious meditation, 
and in travel. Therefore, it is impossible to say definitely 
Bee Buddha a7id Buddhism ^1^, 
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that He could not have come into contact,, directly or indirectly 
with Buddhist monks during this period , of Hisdife; because, 
the., activities of Buddhist monks had at that date gone as far 
as Greece. There is a clear statement in a ,bo,ok to be found 
in, a Buddhist monastary in Nepal that Jesus Christ had at 
that time come to; India,- and that He there acquired the 
knowledge of Buddhism. , This book was found , by a Russian- 
named Nicholas Notovisch, and he- published a translation of 
it into,, the French language in- 1894. Many Christian scholars, 
say, that though the translation of Notovisch may be correct, ■ 
the original book itself is a fraud written by some one'; and I 
too am , not very emphatic on the position that these scholars 
should accept, that book as authentic. Whether the book found 
by Notovisch was reliable or not, it will be quite clear from 
the dissertation made by me above that, from the purely historical 
point of view, it was not impossible, at least for the 
disciples of Christ who wrote. , His life in the New Testament, 
if not for Christ , Himself, to have become acquainted with 
Buddhism ; and if this position is not improbable, It does not 
appear logical to. say that, .the strange similarity to be found 
between the lives or the preachings of Christ and Buddha, was 
something which came into existence independently , In short, 
the-.-purely ritualistic path of the Mimamsakas, the" Knowledge-' 
Action (waMarm^/a) path of Janaka and others, the Path of 
Knowledge and Renunciation of the writers of the Ilpanisads 
and the Samkhya philosophers, the Patanjala Yoga in the shape 
of "Concentration of the Mind’, and the Pancaratra or the 
Bhagavata religion, that is, the Philosophy of Devotion, are all 
religious paths which grew originally from the ancient Vedic 
■ religion. Leaving aside, out of these, the Path of the Knowledge of 
the Brahman, the Path of Energism, and the Path of: Devotion^ 
Buddha has preached his renunciatory religion to the four castes 
on the basis of the philosophy of (i) Yoga in the form 
©f ‘Concentration of the Mind’, and (ii) Karma-Saihnyasa 


, \ The.same.is the opinion of , SCr. R,ameshchaiidr.a Butt, and 
he- has expressed it: in detail in book. Bee Eameshchandra 
History of Cimlimtion in Ancient India VoL II,, Chapter XX 
pp. 328-340- 
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Abandonment of Action); but the supporters and followers of 
Buddha, later on added to his religion the principles of Deyotion 
-and of Desireless Action, and spread this reformed Buddhistic 
.religion on all sides. After the Buddhistic religion had in this 
way spread every where at the date of Asoka, the principles of. 
■Renunciation began to find a way into the purely Activistic 
Jewish religion ; and Christ ultimately added to it the Philosophy 
of Devotion, and established His own religion. When one gives 
proper weight to this gradual growth, which is established by 
historical facts, one comes to the definite conclusion that far 
from the Gita having taken something from the Christian 
religion, as suggested by Dr. Laurincer, there is a very strong 
probability, and almost a certainty, that the principles of Self- 
Identification, Renunciation, Non-Enmity, and Devotion, to be 
found in the New Testament of the Bible, must have been taken 
into the Christian religion from Buddhism, and therefore, 
indirectly from the Vedic religion; and that, Indians had no 
need to look to other people for finding these religious principles* 
I have in this way considered the seven questions mentioned 
by me at the beginning of this Appendix. Other important 
questions such as, what was the effect of the Bhagavadgita on the 
Path of Devotion now followed in India etc., arise in the train 
of these questions. But, instead of saying that these questions 
have a bearing on the Gita, one must say that they deal with the 
ancient history of the Hindu religion. For this reason, and 
principally because this Appendix has been lengthened out 
beyond my expectations, although I have attempted to make it 
as short as possible, I shall now finish this External Examination 
of the Gita. 
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I have explained in detail in the various chapters of the 
Cjita-Rahasya, that (i) the highest benefit of every human being 
in this world and in the next, lies in first acquiring as much 
Equability of Reason ( huddhi ) as possible by Knowledge and 
Faith, but withal and principally, by the easy and royal road 
•of Devotion, and thereafter doing his duties till death, desire- 
lessly, according to his own religion, in the interests of 
universal welfare; that (ii) it is not necessary, to give up 
Action or to practise any religious austerities for attaining 
Release ; and that (iii) this is the sum and substance of the 
Oita-Religion. In the same way, I have shown in the fourteenth 
chapter of this book the clear continuity of the eighteen 
chapters of the Gita from this point of view, as also which 
parts of the other methods of attaining Release have been 
included in the Activistic religion of the Gita, and how. When 
fhe whole matter has been thrashed out in this way, there 
remains really nothing to be done beyond giving the plain 
translation of the stanzas in the Gita, according to my 
rendering of them, in their proper order, in the Marathi 
vernacular. But, it was not possible for me to show in the 
general Exposition in the Gita-Rahasya how the subject-matter 
of each chapter of the Gita has been divided, or how commen- 
tators have stretched the meanings of certain words in the 
stanzas for supporting their particular doctrine. Therefore, 
taking both these matters into consideration, I have thought it 
necessary to give some notes, in the shape of a commentary, 
immediately after the translation of each stanza, in order that 
the prior and subsequent context should be understood on the 
.spot. FTevertheless, in these commentaries, I have only touched 
in passing on those matters, which have been fully dealt with 
in the Giti-Rahasya, and I have given the ref erence to the parti- 
cular chapter of the Gita-Rahasya in which that particular 
subject-matter has' been dealt with. In order to enable the 
reader to distinguish these commentaries from the original 
matter, I have enclosed them within square brackets, thus, [ ], 
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and put a dotted line by the side. I have translated the stanzas^ 
as far as possible literally, and in several places I have retained' 
the original word in the translation, and given after it its- 
meaning in Marathi, saying ‘that is, so and so’; t and I have 
thus included in the translation itself, what , would otherwise^ 
have to be given as small foot-notes. Even though this has been, 
done, it has also become necessary to add some words here and 
there in the translation, in order to give the complete meaning of 
the original Sanskrit stanza in Marathi, on account of the differ- 
ence between the Sanskrit and the Marathi idiom ; and very often, 
the word used in the original has also to be given in the translation, 
by way of reference. In order to distinguish these additional 
words, I have placed them within round brackets, thus, ( ). 

In Sanskrit books, the number of the stanza is always given at 
the end. But, in the translation I have given it in the beginning* 
So that, if some one wants to find out the translation of a particular 
stanza, he must refer to what follows the figure showing the 
number of the stanza. I have arranged the translation in such 
a way that, if one reads only the translation, omitting the 
commentaries, there is no break in the sense. Similarily, where a 
sentence has been finished in the original in more than one 
stanza, I have completed its purport in the translation of the 
same number of stanzas. Therefore, the translation of some of 
the stanzas has to be read in continuity. Where such stanzas- 
occur, I have not placed a full stop at the end of the translation 
of the stanza. Still, it must not be forgotten that a translation 
will be a translation in any case. It is true that I have attempted, 
to bring out the plain, broad, and principal meaning of the Gita 
in the translation; yet, it is impossible to transport into the- 
translation, by means of other words, and just as it is, the power 
of metaphorically creating numerous figurative meanings, which 
exists in Sanskrit words, and especially in the loving, sweet, and 

^ Instead of using a dotted margin for distinguishlDg the 
commentary, as was done by the author, I have made the distinction 
by putting the commentary within square brackets, and using a- 
different type— Translator. 

f Thisy too, hns been placed by me within round brackets 
thus, ( ), though in the original author^s text, it is not within 

brackets — TranSi 
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exhaustive speech of the Blessed Lord, giving new pleasures 
at every ■ step”. Evidently, one who 'merely reads the 
Marathi translation cannot make a metaphorical use of the 
stanzas in the Gita on various occasions, as can be done by 
a person who understands the Sanskrit language. Nay, there 
is very often a chance of such a person making mistakes. It 
is, therefore, my earnest entreaty to everybody that, whoever 
can do so, should not fail to study the original Gita in Sanskrit ; 
and that is one of the reasons why I have given the 
original stanza side by side with the translation. In order 
that it should be convenient to grasp the subject-matter of each 
chapter of the Gita, I have given separately, in the beginning, 
the contents showing all these subjects, according to stanzas, 
and in the order of the chapters, on the basis of the groups 
of sections adopted in the Vedanta-Sutras. If one does not 
read each stanza separately, but reads the groups of stanzas 
as a whole by reference to this index, the present misunderstand- 
ing about the import of the Gita will to a considerable extent 
be reduced; because, the different meanings of some stanzas 
which have been given by doctrine-supporting commentators, 
who have stretched the meaning of the stanzas for proving 
their doctrines, have been usually given, disregarding this 
previous and subsequent context. (For example, see my com- 
mentary on Gi. 3. 19 ; 6. 3 ; and 18. 2). Considering the matter 
from this point of view, it may well be said that this translation 
of the Gita and the Gita-Rahasya are mutually complementary. 
And he who , wishes to fully understand what I want to say, 
must read both these parts. As it is usual to learn by heart 
the whole of the Gita, one does not come across important 
variant readings in it. Nevertheless, I must state here that 
I have accepted as genuine the text of the Gita as given in the 
Samkarabhasya, which is the most ancient of Bhasyas on the 
Gita now available. 


Detailed contents showing the subjects mentioned 
/ in the various chapters of the Gita^ according 

to the stanzas* 

Note : — The divisions of the various subjects in the different 
■chapters of, the Gita^ which have been made in these contents 
according to the stanzas, have been , shown in the original 
stanzas printed further on by the sign §§ printed at the begin- 
ning of the stanza ; and, in the translation, a separate paragraph 
has been started from that stanza. 

CHAPTER I— ARJUHA-VIS ADA YOGA. 

(The Yoga of the Dejection of Arjuna). 

1. The question of Dhrtarastra to Sanjaya. 2-11. The 
description given by Duryodhana to Dronacarya of the armies 
on either side. 12 — 19. The blowing of conches by way of 
greetings to each other in the beginning of the war. 20-27. 
The survey of the army after the chariot of Arjuna has been 
brought forward. 28-37. The dejection of Arjuna at seeing his 
■own relatives in both the armies, and realising that the 
generation will become extinct by their being killed. 38-44. 
The results of sins like extinction of the ktila (family). 45-47. 
The decision of Arjuna not to fight, and his throwing away his 
bow and arrows. 

CHAPTER II— SAMKHYA YOGA. 

(The Yoga according to the Samkhya system). 

1-3. The encouragement given by Sri • Krsna. 4-10. The 
reply of Arjuna, his doubt as to his own duty, and his surrender- 
ing himself to Sri Krsna for an elucidation of what his dharma 
-(duty) was. 11-13. The non-lamentability of the Atman. 14-15. 
The inconstancy of the Body; and, of pain and happiness. 16-25. 
The discernment between the Real {sat) and the Unreal (a^a^), and 
the justification of the non-lamentability of the Atman by the 
description of the immortality, and other features, of the Atman. 
26, 27. The reply, on the basis of the immortality of the 
Atman. 28. The inconstancy and non-lamentability of the 
perceptible creation according to the Samkhya system. 29, 30. 
It is true that the Atman is difficult to Realise, but you should 
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acquire true Knowledge, and give up lamentation. 31-38„„ 
The necessity of warfare according to the religion of the 
Ksatriyas. 39. The conclusion of the argument on the basis 
of the Samkhya system, and the beginning of the argument 
on the basis of Karma-Yoga. 40. Even a little observance 
of Karma-Yoga is beneficial. 41. The steadying of the 
Discerning (vyavasayatmika) Reason. 42-44. A description 
of the unsteadiness of Mind of the followers of the Mimaihsa 
school, who are engrossed in the Karma-kanda (ritual). 45, 46,. 
The advice to perform Action with a steady and concentrated 
(yogastha) Reason. 47. The four canons (catuh-stdri) of the 
Karma-Yoga. 48-50. The nature of Karma-Yoga, and the 
superiority of the Reason of the Doer {Imrtu) over the Action 
{karma). 51-53. Release, by following the Karma-Yoga. 54-70 
A description of the qualities of the Sthitaprajna in reply to 
the question of Arjuna, including, as occasion arises, a des- 
cription of the growth of Desire ( kama ), Anger ( krodha ), and 
other emotions, as a result of . Attachment ( dsakti ) to the objects 
of pleasure. 71, 72. The Brahmi state. 

CHAPTER III— KARMA-YOGA. 

( The Yoga of Right Action ). 

1, 2. “Should Action (ritual) be abandoned or performed; 
what is the truth?”, being the question asked by Arjuna. 3-8. The 
definite advice to Arjuna that, although there are the two paths 
( nistha ), (i) Samkhya ( karma-samnyasa or Abandonment of 
Action ) and (ii) Karma-Yoga, yet, as nobody can escape Karma 
( Action ), Karma-Yoga is superior, and the path to be followed. 
9-16. The advice to perform even the sacrificial ritual of the 
Mimamsa school after abandoning Attachment; the antiquity of 
the Yajia-cakra (cycle of sacrificial ritual), and the necessity of 
it, for the continuance and maintenance of the world. 17-19. In 
as much as the Jnanin (one who has acquired Knowledge) has 
no more any self-interest left, he must perform all Action,, 
which befalls him, with a disinterested, that is, desireless frame 
of mind; because, no one can escape Karma (action or ritual). 
20-24. The illustration of Janaka and others ; the importance 
of universal welfare (Zotea^h^raAa), and the illustration of the 
Blessed Lord Himself. 25r29. The difference between the 
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Actions of tlie Jnanin and the Ajnanin (one who is ignorant); and^ 
the necessity for one, who has acquired Knowledge, to give an 
illustration of righteous action, to the one who has not acquired 
Knowledge, by his own conduct in, performing Action desire- 
iessiy. 30. The advice to Aiquna to perform , warfare like a 
Jnanin, that is, with the intention of dedicating it to the 
Paramesvaia. 31, 32. The result of performing Action, by Faith, 
according to this advice of the Blessed Lord, and of not 
doing so. 33, 34. The overpowering influence of Prakrti, and 
the control of the organs. 35. The Desireless Action to be 
performed, should be according to the duty prescribed for the 
doer, even if one meets his death in the performance of such 
Action. 36-41. Desire (kwiia) compels a man to commit sin 
in spite of his Will ; and, the destruction of that Desire by the 
control of the organs. 42, 43. The order of superiority among 
the organs: and, the control of the organs by means of the 
Knowledge of the Atman. 

CHAPTER IV— JNANA-KARMA-SAMNYASA YOGA 
( The Yoga of Jnana, and Abandonment of Action ). 

1-3. The doctrinal tradition of Karma-Yoga. 4-8. An 
explanation of why, when, and hovr the Paramesvaia, Who is 
free from birth, takes transcendental births or incarnations by 
Maya. 9, 10. Reincarnation is escaped from, and the Blessed 
Lord is reached, by understanding the principle underlying these 
transcendental births and Karma. 11, 12. If the worship is 
performed in some other way, the Fruit obtained, is relative 
to the worship ; e. g. worship of deities for obtaining Fruit 
relating to this life, 13-15. The unbinding {nirlepa) Action of 
the Blessed Lord relating to the four castes ; the destruction 
of the bond of Action by understanding the underlying 
principle ; and the advice to perform Action {karnm) accordingly. 
16-23. The difference between ‘ karma ’ (Action), ' akarnia ’ 
(Kon-Action), and ' vikarma' (Wrong Action); akarrm means 
unattached-Action ; that, is the correct Karma ; and, the bond 
of Karma is destroyed only by such Action. 24-33. Description 
of various kinds of Metaphorical Yajnas (sacrifices) ; and the 
superiority of the Sacrifice performed with the ‘ brahma-buddhi ’ ; 
that is. of the Jnana-Yajua 34-37. Advice about Knowledge 


CONTENTS OF THE SUB JECTS ■ IH THE GITl 841 


.from one who has acquired Knowledge ; Self-Identification ; and, 
the annihilation of sin or merit by Knowledge. 38-40. The 
means of acquiring Knowledge; biiddhi ('-Yoga) and sraddha 
‘(Faith) ; ruin, in the absence of these. 41,43. A description of 
the individual uses of (Karma-) Yoga and Jnana (Knowledge), 
and the advice to engage in warfare with the help of both. 

CHAPTER V-SAMNYASA-YOGA. 

(The Yoga of Renunciation). 

The direct question of Arjuna whether Samnyasa (Renun- 
ciation) or Karma-Yoga is superior. The definite answer of the 
Blessed Lord, that though both lead to Release, Karma-Yoga is 
superior. 3-6. By giving up Desire, the Karma-Yogin becomes 
idtija-safnmiasin (a perpetual ascetic); and Saihnyasa (renun- 
ciation) itself is not successful without Karma (Action); 
therefore, both are the same in principle. 7-13. As the mind 
-of the Karma-Yogin is always in a state of Renunciation and 
his Actions are only the actions of the organs, he is always 
unattached, peaceful, and Released. 14, 15. The real Activity, 
and Enjoyment is .of Matter (prakrti), but as a result of 
ignorance, it is supposed to be that of the Atman or of the 
Paramesvara. 16, 17. Release from re-birth as a result of the 
.annihilation of this ignorance. 18-33. A description of the 
Equability of vision, the steadiness of the Reason, and the 
indifference towards pain or happiness, resulting from 
^brahmojnana (Knowledge of the Brahman). 34-38. The 
Karma-Yogin is always hrahma-hhuta (merged in the Brahman), 
mrnddUstha (mentally absorbed) and wjukla (Released) in this 
very life, though he may be performing Action for the benefit 
of the entire creation. 39. The result of Realising that the 
Paramesvara is the recipient of all Yajna (sacrificial ritual) and 
tapa (austerities), (though He does not take on Himself the 
Doership), and that He is the friend of the whole creation. 

CHAPTER VI— DHYANA-YOGA. 

( The Yoga of Meditation ). 

1, 3. The one who performs Action without entertaining 
any Hope of Fruit ( pMasa ) is the true Samnyasin or Yogin; 
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*Samnyasin' does not mean one who is niragni (one who does'- 
not perform Fire«Worship, or other ritualistic Action), and aknya 
(one who performs no Action at all). 3, 4. The mutual interchange 
of of karya (Result), and karam (Cause) of sama (Abandonment)' 
and karma (Action) in the \siddhavastha' (perfect state), and 
the sadhandmstha (preparatory stage) of the Karma-Yogin; aiidr 
the characteristic feature of the Yogarudha (one who is 
installed in Yoga). ■ 5, 6. The freedom of the Atman to success- 
fully acquire Yoga. , 7-9. Even among the jitatman-yogayukta’ 
(those who have conquered Self and are steeped in Yoga), the' 
one who has attained Equability of Reason is the best 10-17.. 
A description of the bodily postures (asa/iia), and food, and: 
recreation, necessary for yoga-sadhana (the successful practice 
of Yoga). 18-23. A description of the Yogin, and of the beatific 
happiness of the yoga-samddhi (mental absorption resulting 
from Yoga). 24-26. How to gradually make the Mind, Ahsorbed.^ 
( samadhistha ), Peaceful ( sanla ), and Self-devoted {atmanistka). 
27, 28. The Yogin alone is ‘Merged in the Brahman’ {bj^ahmabMita}: 
and intensely happy. 29-32. The Self-Identification of the 
Yogin with the entire creation. 33-36. The control of the restless 
Mind by Practice (cAhyasa), and by Indifference to worldly affairs 
(vairdgTja). 37-45. A description of how the yoga-bhrasta (one 
who has abandoned the practice of Karma-Yoga), or the jljnasu 
(one who has got the desire to understand what the Karma- 
Yoga is) acquires growing merit, birth after birth, and ultimately- 
complete Release, given in reply to the question of Arjuna. 46, 47.,. 
The Karma-Yogins, and among them those who are Devout, 
are better than the tapasvins (those who perform religious- 
austerities), the Jnanins (the scients), and mere Karmins (those- 
who merely perform Action or Ritual) ; and, the advice to Arjuna. 
to become a (Karma-) Yogin. 

CHAPTER VII— jSaNA-VIJHAKA YOGA. 

(The Yoga of Spiritual and Worldly Knowledge)* 

1 — 3. The beginning of the disquisition on Jnana (Spiritual 
Knowledge) and Vijnana (worldly knowledge), for the attainment 
of Karma-Yoga; the rarity of persons who make an effort to 
attain Karma-Yoga. 4-7. Consideration of the kmra 
('perishable) and the akmra (imperishable); the eight-fold 
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apara-prakrfi (inf eiioT material manifestation), and tlie {para- 
prakrti (superior material manifestation), in tlie shape of Jiva, of 
the Blessed Lord; and the further development of everything^ 
out of it. 8-12. A brief survey of the form of the Paramesvara, 
which pervades the sativika (equable) and other divisions of that 
development. 13-15. This is the qualityful {gunarmyi) and 
insuperable (dustara) Maya (Illusion) of the Paramesvara ; and. 
the overcoming of that Maya by surrendering oneself to the 
Paramesvara. 16-19. Devotees are of four kinds ; and the 
Jnanin is the most superior among them. The completion of 
Jaana (Knowledge) after innumerable births, and the permanent 
fruit in the shape of assimilation with the Blessed Lord. 
20-23. The worship of deities in the hope of obtaining non- 
permanent objects of Desire ; but even there, the Blessed Lord 
wields the power to give fruit or benefit according to one’s Faith 
in the Blessed Lord. 24-28. The real form of the Blessed Lord 
is imperceptible (avyakta); but that form becomes difficult of 
Eealisation on account of ‘Maya’ (Illusion); the mental 
confusion about the couples of opposites (dvamdva)-, and the 
Eealisation of the true form of the Paramesvara by the 
destruction of the confusion created by Maya. 29, 30. Ultimate 
Acquisition of Knowledge by Eealising that the Brahman, the 
adhydtma (Absolute Self), karma (Action), the adhi-bhuta 
(absolute Matter), adhi-daiva (the highest Deity), and adfd-yajfla 
(the highest sacrifice) are all Paramesvara. 

CHAPTEE VIII— AKSAEA-BEAHMA YOGA 
(The Yoga of the Imperishable Brahman) 

1-4. The definitions of the terms 'brahma', ‘^adhyUirm\ 
'adhi-bhuta', 'adhi-daiva', ‘adhi-yajha’, and ‘adhh-deha’, in reply to the 
question of Arjuna; all of these contain the same Isvara, 5-8. 
Eelease by thinking of the Blessed Lord at the moment of 
death; but, that which is always in the mind, is also in the mind 
at the moment of death; therefore, the advice to always tbinV 
of the Blessed Lord; and, to fight. 9-13. The concentrated 
meditation on the Om-kara, that is, on the Paramesvara at the 
moment of death; and the result of it. 14-16. The annihilation 
of re-birth as a result of censtant thinking of the Blessed Lord, 
the states of Brahma-loka etc,, are not permanent. 17-19. The 
29—30 
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day and night of .Brahmadevaj the creation of the Cosmos from 
the Imperceptible in the, beginning of his day, and the merging; 
of it, in that same Imperceptible, in the beginning of ■ his night 
20-22. The Imperceptible (avyakta) and Imperishable . (aksam) 
Spirit (purusa) is even beyond that Imperceptible; the possibility 
of attaining the. Ultimate Imperceptible, by means of Devotion ; 
and, the end of re-birth as a result of such attainment. 23-26., 
The paths of Devayana and Pitiyana ; the first puts an end . to. 
re-birth, the second is just the opposite. 27-28. The result which 
is obtained by the Yogin who understands the principle 
underlying these two paths is the highest, and therefore, the 
advice to act accordingly. 

CHAPTER IX— RAJAVIDYA-RAJAGUHYA YOGA. 

(The Yoga of the ‘King of Cults’ and the ‘King of Mysticisms’), 

1-3. The Path of Devotion, which includes Spiritual 
Knowledge (jnana) and Worldly Knowledge {vijfiana\ is 
productive of Release and is nevertheless easy and realisable; 
therefore, it is the King of Paths { raja-mar ga). 4-6. The 
unintelligible Yogic activity of the Paranies vara; being in the 
entire creation, He is nevertheless, not in it; and the entire 
creation being in Him, is yet not in Him. 7-10. He makes use 
of the illusory Prakrti for the construction and destruction of 
the Cosmos, and the creation and destruction of created beings 
and in spite of all this, He is untouched by Desire, that 
is to say, Unattached (alipta). 11, 12. -Those who do not realise 
this, and defy the Paramesvara, Who has taken a human form, 
are fools, and asuri (ungodly). 13-15. On the other hand, those 
who go in for various other devotional practices by means of 
the Jhana-yaJIa are daivi (godly). 16-19. The Is vara is All- 
pervading, and He is the parent, the owner, and the maintainer 
of the universe, and the doer of whatever is good or bad. 20-22. 
Although the paraphernalia of Yajnas and Yagas according to 
the Srutis may be productive of heaven, yet, that fruit is 
non-permanent; if it is said that the same is necessary for 
^yoga-ksema' (maintenance and protection), then, that can be 
obtained even by Devotiori. 23-25. Devotion to other 
deities is indirectly Devotion to the Paramesvara, hut the 
fruit is consistent with the deity and the mental belief. 26. If 
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there is: Devotion^ the Paramesvara is... satisfied- even ;by the-, 
-offering of a petal of a flower. 27,- 28. The advice to, dedicate „ ail 
acts to 'the Is vara; escape from the bonds; of Karma, and Release 
by doing so. 29-33. The Paramesvara is equal to all; whether 
-one is a sinner, or born in a low .caste, or a woman, a Vaisya, 
nr a Sudra, all attain the same end, if they become unlimited 
.Devotees. 34. The advice to Arjuna to adopt this path. ^ 

CHAPTER X. ■ VIBHUTI-YOGA. 

(The Yoga of Manifestations) 

1-3. The destruction of sin by realising that the unborn 
Paramesvara is prior to the gods and the Rsis. 4-6. Manifesta- 
rtions of the Isvara, and Yoga; the origin of 'Rea^son (buddhi), 
and other qualities (bhava), the origin of the seven Rsis and of 
Manu, and of everything in order of succession from the '’Isvara. 
7-11. The Acquisition of Knowledge by, the Devotees of the 
Blessed Lord, who have Realised this; but to these too, %uddM- 
■siddM ’ (the success of biiddU) is given by the Blessed Lord. 
12-18. The request of Arjuna to the Blessed Lord to describe to 
him, His manifestations and Yoga. 19-40. A description of the 
most important out of the innumerable manifestations of the 
Blessed Lord. 41, 42. All that which is 'vlbhutimaf (manifested), 

^ (illustrious) and ‘ wrjV’fa ’ (elevated) is the effulgence of 

the Paramesvara, but only in part. 

CHAPTER XI— YISYA-RUPA-DARSANA YOGA. 

(The Yoga of the Showing of the Cosmic Form) 

1-4. The request of Arjuna to the Blessed Lord to show to 
him His Isvaric form, as described in the previous chapter. 5-8. 
The giving to Arjuna of transcendental vision to enable him to 
see this wonderful and transcendental form. 9-14. The 
description of the Cosmic Form {viiva-rujia) by Sanjaya. 15-31. 
The praise of the Cosmic' Form by Arjuna, who had become 
humble as a result of surprise and terror ; and, his request to the 
'Cosmic Form-ed Lord to become propitious and explain who He 
was. 32-34. The reply that : I am ‘Time’ or ‘Death’ (M/a)”; 
and the encouraging advice to Arjuna to become the instrument 
for killing those warriors, who had already become engulfed in 
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that 'Time’ or 'Death’. The praise, the beseeching for for- 
giveness, and the request to resume the former form made by 
Arjuna to the Cosmic Form-ed ' Lord. 47-51. Impossibility of 
visualising the Cosmic Form otherwise than by exclusive 
worship; resuming by the Blessed Lord of His former form.. 
52-54. A vision of the Cosmic Form impossible even to gods in. 
the absence of Devotion. 55. Therefore, the final advice, in. the 
form of a general summary, to Arjuna to perform Action after 
becoming ‘ nihsanga ’ (unattached) and ‘ nirvaira ’ (non-inimical),. 
with the intention of dedicating everything to the Paramesvara. 

CHAPTER XII— BHAKTI-YOGA. 

(The Yoga of Devotion) 

1. The question of Arjuna, with reference to the summari- 
sing advice given at the end of the last chapter, as to whether 
the 'worship of the Perceptible’ (vyaktopascma\ the 'worship 
of the Imperceptible’ (avyaktopasana) was superior. 2-8. The 
end of both is the same; but, the worship of the Imperceptible is 
arduous, whereas, the worship of the Perceptible is easy and 
speedily successful ; the advice, therefore, to worship the 
Perceptible with a desireless frame of mind. 9-12. The various’ 
devices, such as, Practice (abhyasa), Knowledge (jnana), 
Meditation ( dhyoma ) etc., for concentrating one’s attention 
on the Blessed Lord; and the best path, in any case, is the 
‘ Abandonment of the Fruit of Action ’ ( karma-pJmia4yaga ), 
13-19. A description of the mental condition of the Devotee 
and the love of the Blessed Lord for him. 20. Those believing 
Devotees, who live according to this religion, are most beloved 
of the Blessed Lord. 

CHAPTER XIII-KSETRA-ESETRAJXA-VIBHAGA YOGA 

(The Yoga of the Division of the Cosmos into the 
Body and the Atman) 

1,2. Definitions of the terms 'ksetra^ and 'ksetrajm^'; 
acquaintance with them, means acquaintance with the 
Paramesvara. 3, 4. The consideration of the Body - (ksetra) and. 
the Atman {ksetrajna) Bocording to the Upanisads, and according, 
to the Brahma-Sutras. 5, 6. The nature of the form of the Body. 
7-11. The nature of the form of Knowledge {jnana) \ the- 
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.•opposite' of it, that is, Ignorance {aj'mna). 12-17., The nature 
^of the 'form of the Knowable [jneya). 18. ‘ The result of Eealising 
'.all this.' 19-21. The consideration of Matter :{prakfti) m.A. 
•Spirit ipurusa), Prakrti is the active- agent, and Pnrnsa is 
inactive, but is the one who derives the benefit, , sees, ' "etc. 
22, 23. The Piirnsa is the Paramatman within the Body;; 
'the end of re-birth as a result of the Realisation of 
"this Prakrti and Puriisa. 24, 25. The ways of acquiring the 
Knowledge of the Atman, namely, meditation (dhyam), the 
Samkhya-Yoga, the Karma-Yoga, and Devotion by hearing 
sermons with a believing frame of mind. 26-28. The birth of 
the moveable and immoveable creation from the union between 
the Body and the Atman; that which is imperishable in it, is 
the Paramesvara; reaching the Paramesvara by one sown 
efforts. 29, 30. Prakrti is the active agent, the Atman is 
inactive; all created things are contained in One, and they# all 
spring from One ; attainment of the Brahman by Realising this. 
31-33. The Atman is eternal and qualityless, that is to say, 
though it enlightens the Body, it is unattached (niiiepa), 34, 
The highest Perfection as a result of Realising this difference 
between the Body and the Atman. 

CHAPTER XIV— GUNATRAYA-VIBHAGA YOGA. 

(The Yoga of the division of Matter into three constituents.) 

1,2. A consideration of the diversity of created beings 
included in Spiritual Knowledge and Worldly Knowledge, 
having regard to the different constituents ; this too is productive 
of Release. 3, 4. The Paramesvara is the father of all created 
beings; and, Prakrti, which is dependent on the Paramesvara, 
is their mother. 5-9. The influence of the satfva, rajas, and 
tarms constituents on the created universe. 10-13. Impossibility 
of there being only one constituent; the growth of the third 
constituent by the defeat of the other two; and, the nature of 
the growth of each. 14—18. The result of Action, according to 
the predominance of any particular constituent, and the state 
which is obtained after death. 19-20. The attainment of 
■ Release by : going beyond the three ■ constituents. 21-25. A 
rlescription of the nature and the mode of living of the 
Trigunatita (one who has gone beyond the three constituents) 
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given in answer to the question of Arjuna. 26, 27. The acquiring, 
5 f the Trigunatita state by solitudinal {ekmitika) Devotion, and 
the attainment thereafter of the Paraiiiesvara, Who is the 
ultimate resolution of all Release, all religion, and ail 
happiness. 

CHAPTER XV— PURUSOTTAMA-YOGA. 

(The Yoga of the most Excellent Spirit). 

1,2. The similarity between the Vedic and the Samkhya, 
descriptions of the Cosmic Tree {h7^ahma-VTksa) in the form of 
the ‘ asmiifAa ’ (pippS'l^) The cutting of that tree by 

* asa'%a ’ (unattachnient) is the only way for the attainment of 
the Immutable State {avyaya-pada\ which is beyond it; a 
description of this Immutable State. 7-11. The forms of the 
^jim" and the ' Unga-saidra' (Subtle Body), and their mutual 
relationship, which can be realised by scients. 12-15. The 
all-pervasiveness of the Paramesvara. 16-18. The nature of the 
kmra (perishable) and the aksara (imperishable) ; the Purusottaiiia 
is beyond both. 19, 20. By the Relisation of this mystic 
Purusottama, one acquires All-Enowledge {sa7'vajfiatil) and 
Accomplishment {krtakrtj/otu), 

CHAPTER XYI— DAIVASURA-SAMPAT-VIBHAGA YOGA. 
(The Yoga of the division into godly and ungodly endowment). 

1-3. The 26 qualities of godly (dam) endowment. 4. The 
nature of ungodly (asim) endowment. 5. Godly endowment is 
productive of Release, and ungodly endowment is productive of 
bondage. 6-20. A detailed description of the ungodly; they 
are destined to perdition, birth after birth. 21, 22. The three- 
folded door of Hell — Desire {kaim), Anger (krodha), and Avarice 
(i^oifez)— bliss, as a result of giving these up. 23, 24. The advice 
to Arjuna to decide about the Doable and the Xot-Doabie 
consistently with the Sastras, and to act accordingly. 

CHAPTER XVII— SRADDHA-TRAYA-VIBHaGA YOGA. 

(The Yoga of the Division into three kinds of Faith) 

1-4. A description of three kinds of Faith, such as, the 
sattvika etc., according to the inherent nature of Prakrti, in 
reply to the question of Arjuna; as the Faith, so the man. 5, 6 
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The ds^^ra is 'different 'from this. 7-10, , The' safkdka, rajasa^ and 
I d??'2asa kinds, of food. 11-13, The, three kinds' of Yajna, 14-16. 
The three divisions of' Austerity (fapa) ' namely,' sarim (bodily), 
:vacilm (vocal)' and inmiasa (mental). 17-19; Each of these is 
again of three kinds, by a division according as it is. sadt-vlri- 
etc. 20-22. The three kinds of gifts, namely, sathilm etc. 23^ 
The ' brahmcMiirdesa ' (symbol of the Brahman) ' OM-TAT-S AT ’ 
24-27. Out of these, the word OM is indicative of the beginning 
of ' Action, the word TAT refers to Desireless Action, and the 
word SAT refc-rs.to Proper Action. 28. That which remains, 
namely, the Unreal {asat)^ is fruitless, whether in this life or in 
the" next. 

CHAPTER XVIII— MOKSA-SAMNYASA YOGA. '■ 

( The Yoga of Release by Renunciation ). 

1, 2. The definitions of SaihnySsa (Renunciation) and 
Tyaga (Abandonment) according to the doctrine of Karma-Yoga 
in reply to the question of Arjuna. 3-6. The explanation about 
the eligibility and non-eligibility of Action; even actions 
(or ritual) like Yajnas and Yagas must be performed, with a 
Desireless frame of mind, just like other Actions. 7-9. 
The sattvika, rdjasa, and tamasa varieties of Abandonment 
of Action; out of these, performing one’s duty, abandoning 
the Hope of Fruit {phalasa) is the only sdttvika-tydga 
( equable Abandonment ). 10, 11. The one who abandons 

the Fruit of Action is the ‘ saitvikadyagm ’ ; because, no 
one escapes mere Action. 12. The three-fold Fruit of Action 
does not become a source of bondage to the 'sattvika tyagm\ 
13-15. There are five reasons for any Action taking place; 
man is not the only reason. 16, 17, Therefore, when a man 
has got rid of the egotistical feeling iahamkara-biiddhl) that 1 
am the doer’, he remains unattached, though he performs 
Action. 18-19. The three-fold nature of, and the Samkhya form 
of ' karmi-codana' (the inspiration to perform Action), and 
' l^rrm-samgraha' (the performance of Action). 20-22. The 
three kinds of Jnana according to the three qualities satfvlJm 
etc.; the Realisation that 'avibhaktani vihhaktem' is satfmka. 
23-25. The three kinds of Karma (Action) ; of these, that in 
w^hich the Hope for Fruit is absent is sattvika, 26-28. The three 
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Mnds of Doers { karta ) ; the Unattached {nihsanga} Doer Is 
.sato'&a.' 29-33. The three kinds of Reason (buddhi), ,33-35. 
The three kinds of PerseYerance {dhrti). 36-39; The three kinds 
of Happiness; that which'' arises' out of , Self-Identification is 
sdttvika. 40. The three divisions of the entire universe according 
to different constituents. 41-44. The justification of the four 
castes on the basis of the three different constituents ; the 
inherent Actions of . Ksatriyas, Vaisyas, and Sudraa 455 46 » 
Ultimate Perfection by doing one’s own duties, as prescribed for 
the four castes. 47-49. Living according to another’s religion 
is fraught with danger; Action according to one’s own religion, 
though faulty, ought not to be abandoned; and when all Actions 
are done according to one’s own religion {dlmrnia), with a 
desireless frame of mind, one attains the ^ naiskarmya-siddhid 
'(The Perfection of Desireless Action). 50-56. An explanation 
■of how this Perfection (siddhi ) is obtained, even after performing 
all Actions. 57, 58. The advice to Arjuna to follow this Path. 
59-63. Individuation (ahamkara) is helpless before the inherent 
nature of Prakrti ; one must surrender oneself to the Isvara ; the 
advice to Arjuna that he should realise this mystic secret, and 
then do whatever he wants. 64-66. The final promise of the 
Blessed Lord that if Arjuna surrendered himself to Him, giving 
up all other Paths of Religion, He would redeem him from all 
sins. 67-69. The benefit to be derived by maintaining the 
tradition of the Path of Karma-Yoga. 70, 71. A description of 
the results thereof, 72, 73. Arjuna becomes ready to fight, 
after the clearing of his doubts as to what he ought to do. 74-78. 
The summing up by Sanjaya after he had told this story to 
Dhrtarastra. 
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CHAPTER 1. 

[ In the present Mahabharata, the tradition as to how the 
■Gita preached to Arjiina by Sri Krsna in the beginning of 
the Bharat! war, was siihseqnently promulgated, has been 
described as follows : In the beginning of the war, Vyasa 
went to Dhxtarastra and said to him, “ If you desire to see 
the w^ar, I will give you your eye-sight But, Dhrtarastra 
said that he did not wish to see the destruction of his own 
clan (kiila). Thereupon, Vyasa gave to a bard (suta) named 
Sahjaya such spiritual eye-sight as would enable him to 
actually see everything that was taking place on the 
battle-field, while sitting where he as, and made arrange- 
ments that he should relate to Dhrtarastra what was 
happening in the war, and then went away. (Ma. Bha. 
Bhisma. 2). When, according to this arrangement, San jay a 
first went to give to Dhrtarastra the news of the fall of 
Bhisma in the war, Dhrtarastra lamented the death of 
Bhisma and commanded Sanjaya to i*elate to him the entire 
history of the war. Sanjaya has first described the armies 
on both sides, and then started to recite the Gita in answer 
to the question of Dhrtarastra. The same history was later 
on related by Vyasa to his disciples, and thereafter, by 
Vaisampay ana, one of those disciples, to Janamejaya, and 
finally by Sauti to Saunaka; and the Gita is comprised in 
all the printed editions of the Mahabharata, from the 25th 
to the 42nd chapters of the Bhismaparva. According to 
this tradition— ] , . . 

Dhrtarastra said ; (1) O , Sanjaya, what , did my sons 


Dhrtarastra was totally blind; having- lost both Ms eyes—Trans* 


852 


GITA-EAHASYA or kaema-yoga 


§§ SfT i trr^wsrrjft^ i 

3Trgfr%TO*TJ^ ^Tsrr n 5 ? ii 

<i#crf qr^s^nJiRT^T^ =gij*3[ i 

5^ f q^g^or ?fcf T^^or %TcIT « \ >1 

and the sons of Pandu, . desirous of war, do, when they 
assembled together, bn the sacred field, the Kuruksetra ? 

[The Kuruksetra is an open space of ground surrounding 
the city of Hastinapura. The present city of Delhi stands on 
this field. Kuru, the common ancestor of the Kaiiravas and 
the Pandavas, was ploughing this field laboriously by his 
own hands. That is why it is called 'ksetra' (or, field). It 
is said in the Bharata, that, w^hen Indra thereafter gave 
to Kuril the blessing that all those who would die on that 
field in war or while performing religious austerities, 
would obtain Heaven, Kuru stopped ploughing the field., 
(Ma. Bha. Salya. 53). As a result of this blessing, this field 
came to be called ‘ dharimksetra ’ or ‘ sacred ground There 
is also a story that Parasurtoia killed all the Ksatriyas on 
twenty-one successive occasions on this field, and in that 
way offered a pious oblation to the manes of his deceased 
ancestors (made a> piMarparia); and there have been big. 
wars, even in modern times, on this field. ] 

Sanjaya said : "^(2) Thereupon, seeing that the army of 

the Pandavas was (standing) drawm up in battle-array, the. 
prince Duryodhana went to the Preceptor (Drona), and said— 
[It is stated in the chapters of the Mahabharata before 
the Gita that when Bhisma had first arranged the 
array of the Kaurava army, the Pandavas, in accordance 
with the rules of war, arranged their army in an array 
(vyuha) called the ‘ Vajra’. (Ma. Bha. Bhi. 19. 4-7 ; Manu. 

7. 191). During the course of the war, these military arrays 
used to be changed every day. ] 

(3) O Acarya I behold this mighty host of the sons of 
Pandu, of which the array has been arranged by your 

^The words ^ Dhrtarastra said % < Sanjaya said ^ etc. have been 
underlined by me, for distinction, though in the author’s test they 
have not been so underlined— Trans. 
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talented pupil, the son of Drupada (Dhrstadyumna). (4) In 
it there are heroes, mighty bowmen, the equals of Bhima 
and Arjuna in battle, (namely) Yuyudhana (Satyaki) 
Virata, and the maharathl Drupada, (5) and Dhrstaketu, 
Celdtana, and the valiant king of KaM, Purujit Kuntibhoja, 
and that eminent man named Saibya, (6) as also the 
heroic Yudhamanyu, and the valiant Uttamauja, and the 
son of Subhadra (Abhimanyu), and the (five) sons of 
Draupadi all of whom are holders of great chariots. 

[That warrior who could fight single-handed with ten 
thousand archers was known as ^ viaharatlil', that is, 
‘holder of a great chariot’. A description has been 
given in the 8 chapters (164th to 171st) of the Udyoga- 
parva, stating which w'arrior in both the armies was 
a ‘ rathi ', or a ‘ maharathl ’, or aii ‘ atiraihi There it is stated 
that Dhrstaketu was the son of Sisupala ; similarly, Purujit 
Kuntibhoja are not the names of two persons. It is 
stated there that Purujit was the legitimate son of the 
king Kuntibhoja, to whom Kunti had been given in 
adoption ; that, Kuntibhoja was his family-name ; and that, 
he was the maternal uncle of Dharma, Bhima, and Arjuna 
(Ma. Bha. U. 171. 2 ). Yudhamanyu and Uttamauja were 
both from the Pancala country, and Cekitana w^as a 
Yadava. Yudhamanyu and Uttamauja were the protectors 
of the wheels of Arjuna’s chariot. Saibya was the king of 
the Sibi country. ] 

(7) 0 best of the twice-born ! I shall now mention to 
you the names of the most distinguished on our side-. 


854 


GiTA-EAHASYA. OR KAEMA-YOGA 




3pgr«rmr Twnsr 


^ n ^ u 


3^^ ^ HcP ^ 1T?%J ?W5iUCd|5 1 

u \ II 

artRifn ^ ¥rpg?TfiR%^ i 

qqfn ^ ^#RTT%%TO[ II ^e U 

who- are the leaders of my army^ for your information ; learns 
who they are. (8) They are yourself and Bhisma^ and Karna^ 
and Krpa, the victorious in battle, Asvattliama, and Vikarna 
(one -of the hundred brothers of Dur}^odhana), as also the 
son of Somadatta (Bhurisrava) ; (9) and there are besides 
several other valiant men, who are ready to to sacrifice their 
lives for me, and all of them can fight with various weapons, 
and are proficient in the art of %var. (10) This our army, 
which is protected by Bhisma is aparyUpia^^ (that is, 
unlimited or boundless), whereas that their army, protected 
by Bhima, Is paryapta^ (that is, parimiia^ or limited), 

[There is a difference of opinion as to how the words 
^paryapta' and 'aparyapta' are to be understood, ^paryapta" 
ordinarily means ‘ sufficient Therefore, some interpret 
this stanza as meaning, “the army of the Pandavas is 
sufficient, and our army is insufficient (aparyapia)'\ But, 
this interpretation is not correct. In the foregoing chapters 
of the Udyogaparva, Duryodhana, while describing their 
army to Dhrtarastra has given the names of the above- 
mentioned commanders of his army, and has said : “As my 
army is very large and well-trained, I am bound to win the 
war ’’ (U. 54. 60-70) ; similarly, when Duryodhana again 
describes his army to Dronacarya, further on in the 
Bhismaparva, he has uttered the words of the above stanzas 

^ Dr, Annie Besant translates ^aparyapta^ as ^insufficient^ (See 
The BhagavadgUa translated by Annie Besant and BhagYandas. 
Theo. Pub. House, 1926 p. 5 ). But Telang translates it as 
^unHmited^ (See. S. B. E. Series VoL VIII p. B8)— Trans. 
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of the Gita (Bhisma. 51. 4-6) ; and as this description has 
been given in a joyful frame of mind, in order to encourage 
the whole army, the word 'aparyapta’, cannot possibly be 
interpreted otherwise than as meaning ‘unlimited’, ‘bound- 
less’, or ‘ innumerable ’. The root meaning of the word 
‘ paryapta ’ is ‘that which is capable of being surrounded, 
(apa — i^ occupy), on all sides (pan)’. But, when the word 
‘paryapta’, is used after some word in the fourth (dative) 
case, as in ‘for a particular purpose, paryapta', or ‘to some 
person (or thing), paryapta', then the word 'paryapta', means 
‘that which is sufficient for, or capable of performing that 
particular purpose’ ; and if there is no word before the word 
' paryapta' , a, by itself, means ‘sufficient’, ‘limited’, or 
‘countable’. For instance, take the words ‘(jrasun takayya 
sara&AeM’ (that which is capable of over-whelming) in the 
Marathi language, which are synonymous with the Sanskrit 
word ‘paryapta’. When you say ‘armkyala grasun takayya 
sarakhem’, (that which is capable of overwhelming some 
t.'hing or some one), it means that it is ‘sufficient for him or 
it’, and remains over; but, if you simply say 'grasun 
<aAapi/o saraMem it means that ‘some one else can over- 
whelm it’. In the present stanza, as there is no word 
before the word 'paryapta', this latter meaning is the 
correct meaning ; and the Brahmanandagiri commentary 
gives illustrations of the word being used in that sense in 
hooks other than the Bharata. The explanation given by 
some, that Duryodhana, getting frightened, says that his 
army is ‘aparpapfa’, that is, ‘insufficient’, is not correct; 
because, there is no description anywhere of Duryodhana 
having got frightened ; on the other hand, it is stated that 
the Pandavas arranged their army in the military array 
known as VairaTSmba, because the army of Duryodhana 
was large ; and that, Yudhisthira was dejected at seeing the 
huge army of the Kauravas (Ma. Bha. Bhisma. 19. 5 and 
21). The reason for saying that the Pandava army was 
‘protected by Bhima’, although Dhrstadyumna was the 
g^ieralissmo, is that Bhima had been posted in the front of 
of the Vajravyuha, in which the PSndavas had arranged 
their army on the first day of the war, for protecting it ; 
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and because he was the only person whom Duryodhana 
could see in the forefront as the protector of the army. 
(Ma. Bha. Bhisma.,19. 4-11, 33 and ,34) ; and that is W’^hy 
these two armies have been respectively described as 
'bhhmnetra' (of which, Bhima is the eye) and %htsmanetra' 

( of which, Bhisma is the eye ) in the chapters of the 
Mahabharata prior to the Gita (Ma. Bha. Bhisma. 20. 1).] 

(11) (And therefore) Do you all respectively stand in all 
the various ^ayanas\ (that is, ^openings in the army'), as yon 
have been directed to do, and do you all protect Bhisma 
on all sides. 

[ Duryodhana has elsewhere (Ma. Bha. Bin. 15. 1-20 ; 99. 
40, 41) given his reasons for directing that Bhisma, who was 
himself a powerful warrior, and who could not be defeated 
hy anybody, should be protected on all sides, by saying 
that it was necessary for all to be careful, because Bhisma 
had resolved not to fight with Sikhandi, and was liable to 
be killed by him. 
cf, , 

araksuainavum hi vrko hanyut simhaM mahahalam I 
via simham jambukeneva ghatayethah sikhan^ma li 

that is, '‘If the extremely powerful Lion is not protected, 
even a wolf will kill him ; therefore, do not allow the Lion 
to be destroyed by a fox like Sikhandi”. Bhisma was 
capable^ of dealing single-handed with any person whosoever 
except Sikhandi ; and, he did not look for help from anybody 
; else.] 

(12) (At this moment), The oldest of the Kauravas, the 
(powerful) grand-sire ( the generalissmo Bhisma ) roared 
aloud like a lion in order to engladden him (Duryodhana), 
and blew his conch ( as a sign of readiness for battle ). 
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(13) Thereupon, conches, kettle-drums, tabors, drums, 
cowhorns, these ( martial musical instruments) suddenly 
blared forth ; and that sound was tumultuous, ( that is to 
say, saturating all the four sides). (.14) Thereupon, 
Madhava ( &i Krsna ), and the son of Pandu (Arjuna), who 
were seated in a large chariot, to which pure white horses 
were yoked, also blew their divine conches (in order to 
say by way of reply that their side was also ready ). 
(15) Hrsikesa, (that is, §rl Kmna), (blew) the (conch called) 
Pancajanya ; Arjuna (blew) the Devadatta ; Vrkodara, the 
doer of terrible deeds (that is, Bhimasena) blew the mighty 
conch named Paundra ; (16) king Yudhisthira, the son of 
Jvunti, blew the Anantavijaya ; and Nakula and Sahadeva blew 
the Sughosa and the Manipuspaka. (1 7) Similarly, KasirSja, 
holder of an excellent bow, Sikhandi, the mighty car-warrior, 
and Dhrstadyumna, Virata, and Satyaki, the unconquered, - 
(1 8) Drupada, and the (five) sons of Draupadi, and the mighty- 
armed Saubhadra (Abhimanyu), all these, O King (Dhrta- 
rastra ) ! blew severally their respective conches on all sides.' 
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(19) That tumultuous din, which shook the earth and the^ 
firmament, rent the hearts of Kauravas. 

(20) Then, seeing that the Kauravas were properly 
arrayed, and when the attack by weapons was about to 
start, the Pandava, on whose standard is depicted Maruti 
(that is to say, Arjuna), took up his bow, and spoke thus, 

(21) O king Dhrtarastra, to Sri Krsna, — Arjuna said:— 
(Please) station my chariot between the two armies, 

(22) so that I will, in the meantime, observe these people 
who stand here desirous to engage in battle ; and I shall 
also see those persons with whom I have to fight in this 
war, and (23) gaze on those fighters who have collected 
here with the intention of helping the cause of the evil- 
minded Duryodhana. SaSjaya said : — (24) O Dhrtarastra! 
when Gudakesa, (that is, the conquerer of idleness, namely, 
Arjuna), had spoken thus to Him, Hrsikek, (that is, the 
Conqueror of the organs, namely, Sri Krsna), drove and 
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placed the splendid chariot • (of Arjuna) between the two 
armies ; and— . . " 


[The meanings given by me -above to the -two' words 
^hfdkesa' and 'gu^akesa" are consistent with the inter- 
pretations of the commentators. In the Narada-Pancaratra, 
the etymology of ‘ Hrsikesa ’ has been given as : ^hrstka * 
means Hhe organs and their 'Ua\ that is, ‘the Lord’,, 
is the 'hrs 2 kesa\ ^fNa.'.'Pahca. 5.8.17). And it is stated 
in Kshirasvami’s commentary on the Airm^akoia that- 
the woxd ^ hTStka \ that is., ‘the organs’, is derived from the 
root ‘/ins’ — to give pleasure’; and that the organs* are 
called ^hrstlca\ because they give pleasure to the human 
being. Nevertheless, there is a doubt whether the meanings 
of the words 'hrsikesa" and ' gudakesa' given above are 
correct ; because, the word 'hrstka' as meaning ‘ the organs'V 
and the word \gudakd\ as meaning ‘idleness’ or ‘sleep’ are 
not in common use ; and the words ‘ hrstkesa ’ and ^guddkeia^ 
can be etymologically derived in another way. Instead of 
breaking up the word ‘ Arfifeia ’ into ^hrsika' + 'mi\ and 
the word ^gil4dkesa^ into ^ gu0ka' -h ' 2 $a\ they can 
respectively be broken up as, hrsi-^ kesa, and, gu0 + keiai 
and then [hmkeia' will mean “one whose hair ( keia) are 
standing up ‘as a result of joy’ {hTSi)'\ and are flowing, that 
is to say, Sri Krsna ; and 'gu^dkesa' will mean, ‘ ‘one whose hair 
(fesa) are gudd ox guclha, that is, closely growing or matted”-, r 
that is to say, Arjuna. Nilakantha, who has written a com-^ , 

^ mehtary on the Bharata, : has suggested this alternative 
meaning of the word ‘ gu4drkesa ’ in his commentary on Gita 
, 10. 20 ; and having regard to the name Romaharsana, of the^ . 
father ; of ^ Suta,^ this .second interpretation of . the word . j 
, "hrstkesa ’ can also not be said tq be improbable. Nay, in 
the ’ Narayanopakhyana in the Santiparva bt the MaHa- . 
bh%ata, in givihg the etymological meanings of the, 
principal names of Visnu, " hrsV has- been interpreted as ' 
meaning ‘ joy-giving ’ and "kesa^ has been interpreted as^ ' 

' meaning ‘rays’; and the word ^hrmkeia' has-been interpreted 
- /as meaningi ‘‘One, whq fills ;the world w:itK^. joy;by , mteans. of , 
rays iin^wnations,j thef Sup;' ; a;ad j 
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it is stated that He is on that account called ‘ hrsikesa' 
<San. 345. 47 and 342. 64, 65; Udyo. 69. 9). And it is 
similarly stated in the previous stanzas that the word 
'“ kesava ’ is derived from ‘ kesa ’, i. e., ‘rays’ ( San. 341, 47 ). 
Whichever of these meanings is taken, it is impossible to 
give a fully satisfactory reason as to why Sri Krsna and 
Arjuna got these names. But this is not the fault of the 
etymologists. When it comes to defining proper names 
which have become very common, these kinds of difficulties 
or differences of opinion are quite likely to arise.] 

(25) HE said, in the presence of Bhisma and Drona, and 
all other kings: “O Arjuna! look at these Kauravas 
assembled (here)”. (26) Then Arjuna noticed that all who 
were assembled there, were (his own) elders, ancestors, 
preceptors, maternal-uncles, brothers, sons, grand-sons, and 
friends, (27) and fathers-in-law, and dear ones in both the 
armies; (and, in this way) when he had seen that all who 
had assembled there were his kinsmem, Arjuna, the son of 
Kunti, (28) being filled with intense pity and despair, 
began to say as follows : 

Arjuna said : "O Krsna 1 seeing these my kinsmen, 
assembled (here) desirous of engaging in battle, (29) my 
limbs droop down, my mouth is parched up, my body 
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shivers, and my hairs stand on end, (30) the Gandiva (bow) 
slips from my hand, and the whole of my body is hot ; I 
cannot also stand, and my mind is awhirl; (31) similarly, 
O Ke^va I all omens appear adverse (to me), and I do not 
perceive (that) any good will come from killing my own 
kinsmen in war. (32) O Krsna ! I have no desire for victory, 
nor for sovereignty, nor for pleasures. O Govinda ! of what 
use is having sovereignty or enjoyment or life itself to us ? 
(33) (Even) those for whose sake we desire kingdom, or 
enjoyments, and pleasures, are standing here for battle, 
having given up (the hope of) life or wealth ; (34) though 
preceptors, fathers, sons, as well as grand-fathers, maternal- 
uncles, fathers-in-law, grandsons, brothers-in-law, as also 
relatives (35) have all uprisen to kill (us), yet, I do not 
wish to kill (them), O Madhusudana, even for obtaining the 
kingdom of the three worlds ; then, why (talk) of the earth ? 
(36) O Janardana ! what pleasure may be ours by killing 
these Kauravas ? Although they are felons, yet, by killing 
them, sin will but attach (itselO fo us. 
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( Vasistha-Smr. 3. 16 ), 

tliat is, “he who has come to burn one’s house, he who 
administers poison, he who comes to kill with a weapon in 
his hand, he who robs one of one’s money, or of one’s wife, 
or of one’s field, these six are ‘felons’ (dtatayimh)”. Even 
Manu has said that such felons should be killed without 
any qualm of conscience, and that there is no sin in doing 
so (Manu. 8. 350, 351).] 

(37) Therefore, it is not proper that we ourselves should kill 
the Kauravas, who are our kinsmen ; for how, O Madhavai 
dan we become happy by killing our own kinsmen ? 

(38) Although these, whose minds have been over-' 
powered by greed, do not see the guilt resulting from the 
extinction of a familj’-, and the sin of treachery towards a 
friend, (39) yet, O Janardana ! when we clearly see the guilt 
of the extinction of a family, how can it not enter our minds 
to turn away from this sin ? 

[See my disquisition in the first, and again in the- ‘ 
fourteenth chapters of the Gita-Rahasya, on the questions : 

(i) what is the import of the fact that Arjuna became doubt-^ : 
ful regarding his own duty to fight, when he saw in 
advance with his own eyes that the war would entail the . 
killing of elders, the death of relatives, and the 
'.extinction of families; (ii) what is the relation between 
that fact and the subsequent argument in the Gita, arid 
(iii) what is the importance of the‘fitbt chapter of the Gita 
from; this point of view, etc. To' whatextent the argument 
that, those who’ art ' wise should follow the doctrine ‘ ‘na pap'e 
pratipapah syTit” (i. e., ‘Do not commit a'^ih in retaliation of 
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anotlier’s sin’— Trans.), and should remain inactive, but 
should not become wicked for punishing the evil-minded, 
though the latter might not realise their own wickedness as 
a result of their minds having been over-powered by avarice, 
and the other common arguments mentioned in this place, 
are applicable or should be made applicable to the present 
circumstances, is a question as important as the ones 
mentioned above ; and I have explained in the Chapter XII 
•of the Gita-Rahasya at pages 544 to 554 what, in my 
opinion, is the answer of the Gita to these questions. If 
one bears in mind the fact that the exposition to be found 
In the subsequent chapters of the Gita has been made in 
order to solve the doubt which had arisen in the mind of 
Arjuna as shown in the first chapter, one can no more have 
any doubt about the import of the Gita. These doubts 
arose in the mind of Arjuna, because the Bharati war was a 
civil war, due to a split between persons belonging to the 
same kingdom and the same religion, who had come 
forward to kill each other. Whenever similar circumstances 
have arisen in modern history, similar doubts have also 
arisen. Arjuna now clearly specifies the evils which flow 
from the extinction of a family.] 

(40) Ob the extinction of a family, the eternal rites of families 
are destroyed ; and when these rites (of the family) have 
perished, lawlessness predominates over the whole family® 

(41) When lawlessness -prevails, O Krsna, the women of the 
family become corrupt ; and when they have become corrupt, 
then, O Varsneya ! (^descendant' of Vrsnf— Trans.), there 'fol- 
lows caste-eonfusion® (42) And' when there is caste-confusion, 
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it (necessarily) leads the destroyer of the family and the 
(entire) family to hell ; and as a result of the cessation of the 
ritual of offering rice-tails and water, their ancestors also fall 
down (to hell — Trans.). (43) By these sins of the destroyers 
of families, which result in caste-confusion, the eternal caste- 
rites and family-rites are abolished ; (44) and O Janardana 1 
we have heard that persons whose family rites are abolished, 
must necessarily undergo residence in hell. 

(45) Alas ! we are engaged in committing a heinous sin 
in that we have uprisen to kill our own kinsmen out of 
greed of the pleasures of sovereignty. (46) If, rather 
than this, (these) Kauravas, bearing arms slay me in the 
battle, I having become unarmed and having given up 
retaliation in return, that would be happier for me. 
Sagjaya said : (47) Having spoken thus on the battle-field, 
Arjuna, whose mind was agitated by grief, casting aside the 
bow and arrows (in his hands), sat down (quiet) on his seat 
in the chariot. 

[As it was customary to fight standing in the chariot, the 
words “sat down on his seat in the chariot” more clearly 
bring out the idea that he had no desire to fight, as a result 
; of his dejection. It would appear from the descriptions of 
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chariots given ill some places in the- Mahabharata that in. 
the times of the Mahabharata these chariots were ordinarily . 
two-wheeled, and that larger chariots were sonietimes drawn ^ 
by four horses, and that both the, master of the chariot ' 
(the rafM) and the charioteer ( saralhi) used tO' sit, in the 
anterior part of the chariot, side by side. In order that it 
should be possible to find out whose the chariot was, they 
used to erect a particular, ensign {dkvaja) on the chariot.. 

It is a well-known tradition that Maruti himself used to sit 
on the ensign of Arjnna.] 

Thus ends the first chapter entitled The Dejection of 
Arjuna in the dialogue between Sri Krsna and Arjuna on 
the Yoga included in the Science of the Brahman that is^ 
on the Karma-Yoga, in the Upanisad sung, (that is, told) by 
the Blessed Lord, 

[ I have interpreted , these concluding lines as showing that 
the Gita does not deal only with the Science of the Brahman 
(brahnm-'VidijaX hui contains an exposition of the Karma- 
Yoga consistently with the Science of the Brahman. ' See 
Chap. I (page 4), Chapt. Ill (page 82) and Chap. XI (page 
489) of the Gita-Eahasya, Although these concluding lines 
- are not to be found in the Mahabharata, yet, they must have 
come into existence before the date of : the . commentaries in. 
support of Renunciation (sawt^i/asa); because, no scholar,, 
who is a follower of the doctrine of ■ Renunciation, will give , 
the concluding lines as above. This' clearly shows that the , 
Gite does not support the doctrine of Renunciation, but, 
contains an exposition of Karma-Yoga, as - a science, in the 
form of a conversation., I have shown the diflference between 
the scientific method and the cateehismal -method in 'the 
beginning of Chap. XIV of the Gita-Eahasya.] ■ 
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CHAPTER II. 

Sanjaya said : (1) To him, (Arjuila, who was) thus filled 
with pity, and whose eyes were filled with tears and turbid, and 
who was dejected, Madhusudana (SriKrsna) spoke these words: 
The Blessed Lord said ; (2) O Arjuna ! how has this 
infamous conduct C^GiOTatowJ not practised (at anytime) 
by the Aryas, (that is, by good men), which leads to hell, and 
which brings one into disrepute, entered your mind, in this 
time of peril ? (3) O Partha ! be not effeminate (like this) : 
this is not worthy of you. O, (thou) harasser of foes, casting 
off this base weakness of heart, stand up (to fight). 

[ It is true that I have in this place given the literal 
meaning of the word ‘ parantapa ’ as ‘harasser of foes’. But 
I do not consider logical, the theory of most of the comment- 
ators, that these oft-recurring adjectival epithets, or names of 
Krsna and Arjuna, have been used in the Gita in a hidden 
meaning, or with a particular intention. In my opinion, these 
names have been used as was convenient for prosody, and do 
not convey any intentional meaning ; and, therefore, I have 
on many occasions not reproduced in the translation, the 
name used in the stanza, but have generally translated 
them as ‘ Arjuna ’ or ‘ Sri Krsna ’. ] 


GlTS, TEIITSLATIGN & COMMENTARY, CHAP. 11 867 


3T^ 1 

§§ ^ ^ ^ *71’^ I 

ffW sif^'Tc^^ « 8 H 
?P?fJIrWr f| ^ 

l< H n 

^ ^?n%r: wr ^ i 

^5f w^ ^ sji# wi^W' *' ^ •* 

Arjuna said : (4) O Madliusudana ! how shall 1 counter- 

attack in battle with arrows, Bhisma and Drona, who, O 
Destroyer of enemies, are entitled to (high) reverence? 
<5) It is meritorious to live in this world even by begging, 
without killing one’s reverend elders ; for by killing such 
elders, (though they might be) abashed by monetary consi 
•derations* I shall have to enjoy in this world blood-tainted 
■enjoyments. 

[ The plural word ‘gurun’ must be taken here as meaning 
‘ elders ’ and not as ‘ preceptors ’ ; for there was no precep- 
tor in the army other than Dronacarya, who taught the 
martial arts. When, before the commencement of the 
war, Yudhisthira took off his shield on the battle-field, 
and went in all humility to such ‘ elders that is, to 
Bhisma, Drona, and Salya in order to place his head on 
their feet, and to beseech their blessings, they gave due 
praise to him, who had followed the course of conduct laid 
down by propriety, and they all explained to him their 
reason for fighting on the side of Duryodhana as follows 
arthasya jmruso daso dasastv arfho na Jiasyacitl 
itisatyam maharaja baddho'smy artJiem JcaumvaihW 
that is, “ Man is the slave of wealth, wealth is the slave of 
nobody; this being the true state of things, O Maharaja 
Yudhisthira, the Eauravas have tied me by the bonds of 
wealth” (Ma. Bha. Bhi. 43. 35, 50 and 76). The words 
‘abashed by monetary considerations’ used above signify 
the meaning, conveyed in this stanza.] 

>(6) Nor do we know which of the two is more meritorious 

* Dr. Besant & jBhagvandas translate ‘ orjAoAaMiSn ’ as ‘well- 
wishers^ ( see footnote on p. 24, yAa BAapeadpito, 1926)— Trans. 
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for us, whether we should vanquish, or that we should be^ 
vanquished (by them). To live by killing whom, we have- 
no desire, those very Kauravas are standing here in front 
(to fight). 

[This stanza refers to a test of the respective merits of 
Action or Inaction, which is similar to the theory of ‘ the 
greatest good of the greatest number ’ ; and its net import 
is that it is impossible to decide by that test whose victory 
is better (See Gita-Rahasya, p. 115 and 116), 

(7) As, on account of my natural temperament having been; 
destroyed by adverse circumstances, my mind is in doubt as 
to (my) 'Sterna' (that is, my duty), I am asking You. Tell 
me that which is assuredly meritorious. I am your disciple,, 
instruct me, who Irave surrendered myself to You. 

(8) For, though I might win a prosperous kingdom on the 
earth free from foes, or even the sovereignty of the gods, 
(of heaven), yet, I do not see aught (any means) which will 
remove this my grief, which is drying up my organs. 
Sa&jaya said : (9) After Gudakesa, the harasser of enemies,, 
(tliat is, Arjuna), had spoken thus to Hrslkesa (Sri Krsna), he 
became quiet after saying to Govinda : “ I shall not fight ”. 
(10) (Thereafter) O Bharata ( Dhrtarastra ) !, §ri Krsna,. 
smiling as it were, spoke thus to Arjuna, who was sitting 
dejected between the two armies. 
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[The Blessed Lord is now going to gire advice on the 
question of one’s diity in this world, to Arjuna, who 
was pulled on one side by the inherent duty of the 
Ksatriyas, and on the other side by the fear of the sin of 
killing one’s elders, and causing the extinction of families; 
and who was engulfed in the doubt whether he should ‘kill 
or be killed ’, and was prepared to give up the fight and 
live the life of a mendicant. Arjuna’s objection was that 
his Atman would not be benefited by a terrible act like 
war. Therefore, the advice in the Gita starts by showing 
how those great men, who have attained the fullest bliss of 
their Atmans by Realising the Parabrahman, live in this 
world. The Blessed Lord says that if one scrutinises the 
affairs of the world, one sees that from times immemorial 
there are two ways in which persons, who have acquired 
the Knowledge of the Brahman, have been leading 
their lives. (See Gita, 3. 3; and Glt5-Rahasya, Ghap,^ XI). 
After acquiring the Knowledge of the Self, men like Suka, 
gave up worldly life and led the lives of mendicants, 
whereas, other men like Janaka, who had also acquired the 
Knowledge of the Self, spent their time in numerous 
worldly activities according to their own dharma, even 
after the Acquisition of Knowledge, for the universal good. 
The first mode of life is known as the ‘SEihkhya’, or the 
Samkhya-nistha, and the other is known as ‘Karma-Yoga’ 
or ‘ Yoga ’ ( cf. stanza 39). But the Gita has laid down the 
doctrine that though both these modes of life were in'vogue, 
the Karma-Yoga was the superior mode, as will be shown 
later on (Gl. 5. 3). Out of these two Nisthas, the mind of 
Arjuna was inclined towards the Samnyasa (Renunciation) 
-Nistha. Therefore, the Blessed Lord has first brought home to 
him his mistake, on the basis of the philosophy relating to 
that path of life ; and then, from the 39th stanza onwards. 
He has started the exposition of Karma-Yoga. Though the 
followers of the Samkhya path do not take part in Action , 
after the Acquisition of Knowledge, yet, there is no 
difference between the Knowledge of the Brahman according 
to the Saihkhya path and according to Karma-Yoga. There- 
fore, the Blessed Lord has first explained to Arjuna in a 
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ridiculing way that -if the Atman is indestructible and 
permanent, even according to the Samkhya system, then 
his question, “How shall I kill so and so’* was mere worth- 
less talk.] 

The Blessed Lord said (11) You are lamenting for 
those, for whom you should not lament, and yet talk about 
Knowledge 1 Knowers do not lament (whether) the dead or 
the not-dead. 

[ In this stanza it is stated that one should not lament 
whether life continues or has become extinct. Out of these, 
lamenting over one who is dead, is only natural ; and 
it is proper to give advice not to do so. But a doubt having 
arisen as to why and in what manner it is possible to lament 
the fact of some one not being, dead, commentators have 
indulged in a considerable amount of discussion on this 
point ; and many have said that it is a matter of lamenta- 
tion that the lives of fools and ignorant people should be 
spared. But, instead of hair-splitting in this way, we 
should interpret the word ‘ lament * in a broad way, as 
meaning ‘ to feel happy or unhappy ’, or ‘ to mind*. All that 
is intended here is, that the Jhanin looks upon both these 
matters as one and the same. ] 

'(12) Just realise that not only is it not that I was not (in 
the past), but it is not that you and these kings were not 
(in the past) ; nor is it that all of us will not be again in 
the future. 

[In commenting oh this stanza, it is stated in the 
Ramanujabhasya that, if both 'I*, that is, the Supreme Being, 
and ‘you and these kings’, that is, the other Atmans, 
existed in the past and will be born again in the future, 
then,, according to this’ stanza, the Supreme Being, and the 
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Atman both become separate, independent, and permanent 
entities. But, this argument is not correct. It is a 
partisan argument in support of a particular doctrine ; 
because, this stanza is intended to explain only that both 
are permanent ; and their mutual inter-relation is not stated 
here, nor -was there any occasion for doing so. When that 
occasion arose later on, we find stated in clear terms in the 
Gita itself, the Non-Dualistic {admit a) doctrine that the 
Parame^vara, that is, the Blessed Lord, is the embodied 
Atman in the bodies of all created beings (Gl. 8. 4 ; 13. 31). ] 
(13) Just as, for the One Which assumes a corporeal form, 
there is (acquired) infancy, youth, and old age, in this Body, 
so also, is another Body (later on) acquired ; (therefore) those 
who have acquired Knowledge, do not suffer from any 
ignoranpe in this matter. 

[The great ignorance or fear in the mind of Arjuna was 
“ How shall I kill a particular person ? ” Therefore, in 
order to dispel that ignorance, the Blessed Lord first 
philosophically examines the questions ‘what is death’, and 
‘what is killing’ (Stanzas 11 to 30). Man. is not merely some- 
thing encased in a body, but an aggregate of the Body and the 
Atman. Out of these, the Atman, which becomes percepti- 
ble as ‘I’, as a result of Individuation (ahamkara), is 
permanent and immortal. It is to-day, it was yesterday, 
and it will also be to-morrow. Therefore, the words ‘to kill’ or 
‘to die’ cannot be properly applied, to the Atman, and there 
is no rootn for lamentation in that matter. Then remains 
the Body. That, of course, is admittedly non-permanent 
and destructible, and will come to an end, if not to-day or toj- 
morrow, at least after a 100 years. Cf. “adyava 'bdasatme va. 
rnftrur ixd praying ( that is, “Death is certain for 

liylng beings, whether to day, or after a hundred years’’-*- 
Trans.'), ( Bhag. 10. 1. 38 ) ; and as the Atman definitely 
afcquireb later on another body in accordance with the 
previous Action {karma), though it gets out of one body, it is^ 

also not proper to lament over the loss-jpfdihat body. In short. 
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ifc is definitely proved, that whether one looks at the matter 
from the point of view of the Body or of the Atman, 
lamentation on account of death is foolish. But, though 
this fact is thus proved, yet, it is necessary to explain why 
one should not lament, on account of the suffering which 
one goes through while the existing life is being destroyed. 
Therefore, the Blessed Lord now deals with the form of this 
bodily happiness and unhappiness, and shows that it is not 
proper to lament on account of that suffering. ] 

(14) O Son of Kunti ! these contacts (with bodily organs) 
of ‘matra!, (that is, of things iu the external world), which 
produce cold and heat, or happiness and unhappiness, come 
into existence and die out ; (therefore) they are non-per- 
manent (that is, destructible)- O Bharata ! do you bear these 
{without lamentation) ; (15) because, O, pre-eminent among 
men I it is the Jnanin alone, (who is) equal towards happiness 
and unhappiness, who (on that account) is not affected by 
them, that becomes capable of attaining immortality, (that is 
to say, the state of the Immortal Brahman). 

[The man who has not Realised that the Name-d and 
Borm-ed Cosmos is illusory, by Realising the identity of the 
Brahman and the Atman, looks upon as real, the happiness 
and unhappiness or the cold and heat arising from the 
contact of the physical organs with the external world, and 
wrongly attributes those properties to the Atman ; and, on 
that account, suffers grief. But the man who has realised 
that all the emotions are of the Prakrti, and that the 
Atman (Self) is a Non-doer and Unattached, looks upon 
happinesss and unhappiness as alike; and the Blessed 
Lord is now telling Arjuna, that he (Arjuna) should bear 
unhappiness and happiness with' such an equable frame of 
l^ind; and the same import has been explained in a more 
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exhaustive manner in the subsequent chapters. The word 
7 mim ' has been interpreted in the Samkarabhasya as 
meaning 'the organs, by which external things can ' be 
measured or known’, Of,, ‘ 77ityafe ebhirUi mah*a \ 
But, some commentators interpret ‘ niWf^a ’ as meaning 
■'the external objects, such as, sound, touch, etc., which 
can be measured by means of the physical organs’; and 
they interpret 'mdfrasparsa as meaning ‘the contact of those 
external objects with the physical organs’ ; and that is the 
interpretation which has been accepted by me ; because, 
where the ideas appearing in this stanza, appear again 
later on in the Gita (Gi. 5. 21, 23), the word ‘ hdhya-sparia ’ 
has been used ; and if the word ‘ indtra-sparsa ’ is interpreted 
in the way in which I have interpreted it, both these words 
become consistent with each other. But, though these two 
words can be made consistent with each other in this way, 
the word ‘ matra-sparsa * seems to be the more ancient of 
the two ; because, the word ‘ mdtrd-sanga ’ has been used in 
the Manu-smrti in the same sense (6. 57); and it is stated 
in the Brhadaranyakopaiiisad, that the Atman of a Jhanin 
becomes * asa?hfSar^a * {Cf\ mdtra ^saihsm'gah), that is, de- 
tached from the Matras, that is to say, that he becomes free; 
and there is no connotation {samjtia) for him after his death 
<Br. Madhyan. 4. 5. 14 ; Ve. Su. Sam. Bha. 1. 4. 22). ^ The 
words ‘ heat and cold or, ‘ happiness and unhappiness ’ are 
synecdochial, and include the opposite couples (dvamdva) 
of * love and hostility ‘ real and unreal ‘ death and im- 
mortality ’ etc. As these opposite couples belong to the 
Maya-world and the true Parabrahman is, as described in 
the Nasadlya-Sukta, beyond this duality, one cannot attain 
the Brahman, otherwise than by peacefully bearing these 
opposite couples and releasing the Reason from the grip of 
these couples (Gl. 2. 45; 7. 28 and Gi. Ra. Ch. IX p. 314 and 
351X The same meaning is now made clear from the 
point of view of the Philosophy of the Absolute Self— ]. 

(16) That which is not (asaf)^ cannot be as if it is ; and 
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that which is (saf)f cannot be as if it is not ; in this waji the- 
■see»ers of the Essence of things have perceived the truth. 
about ^is” and ^is nod (sat and asaf)^ (that is to say^ they 
have defined their connotation, after having perceived the- 
truth). 

[The word ‘ a7ila ’ in this stanza has the same meaning as 
in the compounds ‘ raddhanta \ * siddhanfa \ or ' krtanta \ 
(Gi. 18, 13) ; and the Sasvatakosa defines the various mean- 
ings of the wo^d‘a'?^/a’ as ^'svarupaprdnfaiio?' cmfam anttke 
^pt praijujyatey (Sa. 381) (that is, ‘‘ the border of a form 
( body ), or of a region, as also Death — Trans.)* According 
to this stanza ‘sad means the ‘Brahman’, and, 'asad means 
the hTame-d and Form-ed visible world (See Gl. Ra. Oh. IX,. 
p. 307 and pp. 335 to 339). Although the doctrine “that 
which is, cannot cease to be”, looks like the Satkaryavada 
theory,* (See Gita-Rahasya Oh. YII, p. 210 and Ch. IX. pp. 325 
and 335 — Trans.), one must bear in mind that its meaning 
is slightly different. Where one thing is produced out of 
another thing, e. g., the tree from the seed, the only 
principle which can be applied is that of the Satkaryavada. 
That is not the idea to be conveyed in the present stanza ; 
and, all that is being said is that, the existence (astifva or 
hliam) of 'sat\ that is, of ‘that which exists’, and the ‘non- 
existence’ (ahhava) of 'asat\ that is, of ‘that which does not 
exist’, are both permanent, that is, ever-lasting. When we 
thus look upon the respective existence and non-existence 
of these two as permanent, it follows as a matter of course 
tha;t ^asat ’ is not the result of the destruction of that which 
was *sat\ But this doctrine is not the same as the 
Satkaryavada doctrine, which initially takes for granted the 
coming into existence of one thing from another thing, as 
an effect from a cause (Gi.Ra. Ch. VII, p. 211). The Madhva- 
bhasya reads the words ''udyate bhavali' oiit of ''ndsato 
which is. the first quarter of this-stanza^ as 
' mdyate abhavali ; and it has interpreted these words as 
meaning that “there is no 'abhava\ that, is, ‘destruction’' of 
,the. 'asaf (unreal), that is, *avyalda' (imperceptible) Pr^krti 
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and, as : it has been stated in ■ the ■ second Qnartei? ■ of the 
stanza that; the * sat too is not, destroyed,.' M'adhvaGarya has, 
according to his Dualistic doctrine, interpreted the entire 
staniza as meaning that both the and the are 

permanent; But, this meaning is not the straight-forward 
meaning of the stanza. It is a stretched meaning ; for, it 
can be seen that the two mutually opposite words 'abhava" 
and 'bhava' have been used in this place in the same way as 
the mutually opposite words, and 'sat; and if the word 
'abhava' has beed used in the second line of the stanza, name- 
ly, in the phrase, "nahJiavo vidyale salali\ it is quite clear that 
the word intended to be used in the first line of the stanza 
must have been ‘ bhdva ’ and not ‘ abhdva ’ ; besides, it was 
not necessary at all to use the w^ords ‘ abliava * and ‘ vidyale * 
twice, in order to say that both ‘ asat ’ and ‘ sat ’ are per- 
manent. But, even if this repetition is looked upon 
as a respectful repetition, as suggested by Madhvacarya,. 
it has been clearly stated later on in the 18th 
stanza, that the human body to be seen in the percepti- 
ble or visible world is destructible, that is to say, non- 
permanent. It, therefore, clearly follows that according to 
the Bhagavadgita, the Body cannot be looked upon as 
permanent, in the same way as the Atman. Whereas the 
latter is permanent, the former is iion-permanent. Never- 
theless, I have given here the meaning of this stanza 
according to Madhvacarya, by way of example, in order 
to show my readers how the meanings of words are 
stretched by doctrine-supporting commentators with the 
intention of supporting their own doctrine. However, as that 
which is ‘ sat ’ can never cease to exist, it is no use lament- 
ing over the 5<2f-f ormed {satsvarupa) Atmaii ; and as the 
Name-d and Form-ed Body etc., as also the emotions of 
pleasure or displeasure, are essentially destructible from 
the philosophical point of view, it is also not proper to 
lament their loss. This justifies the words “ you are lament- 
ing that over which you should not lament” used in speak- 
ing to Arjuna. The Blessed Lord now further explains the 
meanings of the words ' sat' m.^ 'aBat\ in the next two 
stanzas—] 

33—34 
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{1 7) Know that That (fundamental Atman-formed Brahman) 
"Which has pervaded or occupied this whole (world) is 
indestructible. The destruction of this Inexhaustible 
(Principle), none can bring about. 

[This is the description of what has been referred to as 
‘ sat ’ in the last stanza. Now, the Blessed Lord says, that 
the Atman, which is the Owner of the Body, falls into this 
category of the Permanent, and He goes on to explain what 
is to be called ‘Non-perinanent’ or \isat ’ — J 

(18) These bodies acquired by the eternal, indestructible, 
and unimaginable Owner of the Body (Atman) are said to 
be perishable, (that is non-eternal). Therefore, fight ! O 
Bharata I 

[In short, if one thus discriminates between what is 
eternal and what non-eternal, the idea that T am killing a 
particular person’ is proved to be false; and the reason 
given by Arjuna for not fighting falls to the ground, This 
conclusion is now made more clear — ] 

(1 9) He who thinks that It (the Owner of the Body or the 
Atman) is the killer, or, who thinks that It is slain, both 
these do not possess true Knowledge ; (because) this (Atman) 
does not kill, and is not killed. 

[Because, the Atman is permanent and itself a Hon-Doer, 
and the whole activity is of Prakrti, This and the 
next stanza appear in the Kathopanisad ( Katha. 2. 

18, 19). It is also stated in several places in the Maha- 
bharata that everything is swallowed up by ‘kcila’ (Time, 
or Death) ; and that ‘kills’ or ‘is killed’ are worldly names 
for this pastime of Death (San. 25. 15). The Blessed Lord 
has again explained to Arjuna later or (il. 33) this very 
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principle in terms of the Philosophy of Devotion when He 
says that He himself has already killed Bhisma, Drona, 
and the others in His form of Death, and that Arjuna should 
now becozne only the nominal implement (nirntfa).] 

(20) This (Atman) is never born nor does It ever die ; nor 
is it that It, having (once) existed, will not be again; It is 
unborn, ever-lasting, immutable, and primeval ; and it is 
not killed, though the Body is killed, (21) 6 Partha! 
that man who has Realised that It is indestructible, 
ever-lasting, unborn, and inexhaustible, how and whom can 
he cause to be killed, and how and whom can he kill ? 

(22) Just as a man, casting oif old clothes puts on others 
and new ones, so the de/ti, (that is to say, the Atman, which 
owns the Body), casting off old bodies, becomes united with 
others and new bodies. 

[This simile of clothes is in ordinary use. In another 
place in the MahabhSrata, the illustration has been given 
of leaving one house (saZa), and going to another house 
(San, 15. 56) ; and one American writer has expressed the 
same idea by giving the illustration of putting on a new 
cover on a book. The same argument is here applied to the 
Body, which was applied above in the 13th stanza to the 
states of infancy, youth, and old age. ] 

(23) Weapons do not cut It (that is, the Atman) ; fire does 
not burn It ; so also does water not moisten It ; the wind 
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does not dry It up. (24) This (Atman), which is uncleave- 
able, uncombustible, uot-to-be-moistened, and not-to-be- 
dried up, is permanent, all-pervading, stable, immoveable,, 
and, eternal (that is, everlasting). (25) This (Atman) is 
said to be imperceptible (that is, not perceptible by the 
organs), unthinkable (that is, impossible of being under- 
stood even by the Mind), and immutable (that is, such as is 
not subject to the attribute of any modification). Therefore, 
knowing this (Atman) to be such, it is not proper that you 
should grieve over It. 

[This description has been taken from the Upanisads, and 
is of the qualityless Atman, and not of a qualityful Atman 
because, the adjectives ‘atifcarya’ (immutable), or ‘aciWi/a’ 
(unthinkable) cannot be applied to the Qualityful. This, 
reason for not grieving has been given on the authority of 
that description. Now, some one may advance the argu- 
ment that, as he does not accept the Atman as eternal, this 
argument is not acceptable to him. Therefore, the Blessed 
Lord first mentions this assumptive proposition {purva- 
pa Asa ) and replies to it as follows — ] 

(26) Or, even if you believe that this Atman, (is not 
permanent, but with the Body) is constantly born, and 
constantly dies, even then, O Mahabaho ! (mighty-armed— 
Trans.), it is not proper that you should grieve over It; 
(27) because, to one that is born, death is certain, and to- 
one that dies, birth is certain ; therefore, about an (this)- 


GlTA, TEAJ!TSLATIO]Sr & COMMENTARY, CHAP. II 879 


cTsT ^ qRIg ^r II ^C II 

unavoidable (according to your abovementioned opinion) 
matter, you ought not to grieve. 

[ The argument, mentioned in the two above stanzas 26 and 
27, is not for supporting the doctrine of the Gita. It must be 
remembered that this is a reply to the assumptive proposition, 
raised by the words ‘ atim ca ’ = ‘ or The only thing to be 
shown is : whether one looks upon the Atman as permanent, 
or as non-permanent, there is no room for lamentation in 
either case. I have already mentioned above that the doctrine 
advanced by the Gita is, that the Atman is existent ( sat ), 
unboim, immutable, and un-imaginable, or qualityless. The 
Blessed Lord now gives another argument, on the basis of the 
Sarnkhya system, in support of the theory that there shouM 
be no lamentation over the Body, as it is non-permanent — 
(38) All created beings are imperceptible in the beginn- 
ing, perceptible in the middle, and imperceptible again in 
death ; (if this is the case with every being) then, O Bharata I 
where is ( there room for) lamentation ? 

[The word ‘ avyahta ’ means ‘ that which is not perceiva- 
ble by the organs ’ ; the argument advanced in this stanza 
is based on the Sarnkhya doctrine that the entire percep- 
tible universe has come out of One original imperceptible 
Substance by gradual degrees, and that in the end, that is, 
at the time of the final Dissolution {prcdaija), the entire 
perceptible universe is again dissolved into the same Im- 
perceptible (Gl. 8. 18). See the explanation of this Sarnkhya 
doctrine in the seventh and the eighth chapters of the 
•Gita-Rahasya. If the perceptible form of anything soever 
is, in this way, going to be destroyed sometime or other, 
there remains no cause at all for lamenting over some- 
thing, which, by its very nature, is liable to destruction. 
This same stanza appears in the Striparva of the MahS- 
barata (Ma. Bha. Strl. 2. 6), where the word ‘ abliava ’ (non- 
existent) has been used instead of ‘ awya to Also, later bn, 
the word ‘ adarsana ’, i. e., ‘ to go out of sight ’, has been 
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tised with reference to death in the stanza ; 
apaiitah punas cadarmmm gatuh t m ie tarn na tesam Jvam 
tatra ka paridevana w ” (Stri. 2. 13), (that is, “emerged from 
the Invisible, and returning into the (same) Invisible, 
these are not thine, nor art thou theirs; wherefore, then 
(any) lamentation ( for them ) T' — ^Trans.). If lamentation 
is futile both according to the Samkhya and the Vedanta 
philosophies, and if the same conclusion is reached, even 
looking upon the Atman as non-permanent, why do people 
lament over death ? The reply is : this is due to ignorance 
of the nature of the Atman, because — ] 

(29) Some look at this (Atman — Trans.) as a wonder 
(wonderful thing), others speak of It as a wonder, and some 
others (than them) hear (of It — Trans.) as a wonder; but 
even after (seeing and describing in this way, and) hearingr 
no one (out of these) Knows It (really). 

[Though learned people enter into discussions about the 
Atman, as a wonder, yet, as very few persons ever realise 
the true nature of It, many people lament over death. Do 
not you do likewise, but Eealise the time nature of the 
Atman after mature deliberation, and cease to lament ; that 
is what this stanza means. The Atman has been described 
in the same way in the Kathopanisad (Katha. 2. 7). | 

(30) The Owner of the Body, (that is, the Atman), (which is)v 
in every Body, is always unkillable, (that is, never liable 
to destruction); therefore, O Bharata (Arjuna) i it is not 
proper that you should lament about all (i. e., any) created: 
things. 

[ It has thus far been proved that there is no reason to 
* lament ’ if some one kills or is killed, because according 
to the Sarhkhya philosophy, or the philosophy of the Path 
of Renunciation, the Atman is immortal, and the Body 
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is inherently mortal But if, on that account, some one- 
draws the conclusion that there is no *sin’ in somebody 
killing someone else, that will be a very serious mistake,. 
Only the meaning of the words ‘dying’ and ‘kiiling’* 
has been analysed here, and this explanation has been, 
given only for the purpose of first removing the fear 
attendant on death or on killing. Man is a combination 
of the Body and the Atman. As the Atman, out of these, 
is immortal, the words ‘ dying ’ or ‘ killing ’ do not apply 
to It. Then remains the Body; but as the Body is- 
naturally mortal, there is no reason for lamentation if it is 
destroyed. But, even accepting the position that one 
should not lament over death, or become happy or unhappy 
if some one dies or is killed accidentally or in course of 
time, one does not thereby solve the question, why a person 
should enter upon such a terrible act as war and destroy 
the bodies of others. Because, although the Body is mortal, 
yet, as the Body is the only means by which one can 
attain the permanent benefit of the Atman or obtain 
Release, both suicide and the unjustified killing of another 
person are looked upon as grave sins by religion. There- 
fore, though it is not proper to lament over death, yet, it is- 
necessary to give some other satisfactory reason why one= 
person should kill another. This is known as the discri- 
mination between 'dharma^ (Right) and ‘adAama* (Wrong) 
and this is the subject-matter really propounded in tha 
Gita. The Blessed Lord, therefore, first tells Arjuna that 
as fighting is the duty of all Ksatriyas according to the 
arrangement of four castes accepted even in the Sarhkhya 
philosophy, not only should he not lament over the fact of 
death or of killing, but that both dying or being killed in 
war were things which were his lot according to the religion 
of Ksatriyas — ] 

(31) Besides; even if you consider your own duty, yoii 
ought not to falter (on this occasion) | because, there is 
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nothing more meritorious to a Ksatriya than warfare enjoined 
by duty. 

[This argument about “one’s own duty” fsmdAama^ 
appears twice later on (Gi. 3. 35 and 18. 47). This and the 
subsequent stanza say, that although the fourth stage 
■{asrama) in the shape of Renunciation of Action (Aar?m- 
mmnyasa), is the last step according to the Path of 
Renunciation or the Saihkhya philosophy, yet, as it had 
been enjoined by Mann and other writers of the Smrtis that 
before reaching that stage, Brahmins had to follow the 
■duties of Brahmins, and Ksatriyas, the duties of Ksatriyas, 
and in that way to complete the state of a householder 
(grkasthasrama,), it was the duty of Arjuna, who was in the 
state of a householder, to fight. ] 

(32) And O Partha ! this war, which is indeed a door of 
Heaven, found open without effort, falls to the lot of only 
those Ksatriyas, who are fortunate. (33) But, if you will 
not carry on this (for you) righteous warfarei then you will 
have abandoned your duty and lost your honour, and 
incurred sin ; (34) (not only that, but) also (all) men win 
tell of your everlasting infamy ! And to one who has been 
honoured, infamy is (a) greater (death) than death. 

[This same principle has been explained by Sri Krsna to 
Yudhisthira in the IJdyogaparva (Ma. Bha, II, 72. 24). The 
stanza there is as follows: “kulimsya ca ya rntda mdho 
■m 'mitrakarsava I vmhagum mdho rajan na tii mnda 
kujivikd'’ ( that is, ‘ill-fame of a well born ( person ) is ( his ) 
murder; it is not only an ill-fame which spoils life, but 
i indeed the highest- form of murder’ — ^Trans.). But, as this 
idea has been conveyed in the Gita in a shorter form, and 
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also as the Gita is more in vogue, the line, '‘samhMvitamja" 
etc., from the Gita gets easily fixed in the memory, and 
people use it as a proverb. Many other stanzas from the 
Gita are similarly to be heard quoted everywhere. The 
Blessed Lord now explains what the form of the infamy is, 
on the present occasion — ’ ] 

(35) (All ■ Masters of gretrt chariots will think that you with- 
drew from the battle on account of fear ; and those by whom 
you are highly thought of (to-day), will hold you in less 
esteem. (36) Also, your enemies, decrying your power, will 
speak much (about you) that should not be spoken; and 
what indeed more painful than that? (37) Killed, you will 
go to heaven ; victorious, you will enjoy the earth ; therefore, 
Arise, O Arjuna ! determined on battle. 

[Though the above exposition has shown that, according 
to the Samkhya philosophy, not only should one not lament 
the fact of death or of killing, but that fighting according 
to the rales laid down for one’s own caste is a duty, yet, 
the Blessed Lord now answers the doubt whether the killer 
is responsible for the ‘sin’ of the deaths caused in 
warfare. Strictly speaking, the argument in reply to t.big 
question pertains to the Path of Karma-Yoga, and the 
introduction to that doctrine starts here. ] 

.(38; Looking upon happiness and unhappiness, gain and 
loss, victory and defeat, as alike, then start the battle ; acting 
thus you will not incur (any) sin. 

[There are two paths of leading one’s life in the world; 
the one is the Samkhya, and the other is the Yoga. Out of 
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these two, it is not proper to lament over the Atman or the 
Body according to the philosophy of that very Sarhkhya 
Path, or the Path of Reimnciation, by considering the? 
doctrines of which, Arjuna had come to the point of giving 
up warfare and starting begging. The Blessed Lord has 
proved to Arjuna, that happiness and pain have to be borne^ 
with an equable frame of mind ; that, warfare was the only 
proper thing to do for Ksatriyas having regard to the rules 
■ of .conduct applying to -them; and that, if warfare was 
carried on with an equable frame of mind, a man incurs no 
sin whatsoever. But as Samkhya philosophy is of tho 
opinion that it is the highest duty of everyone in this* 
world, under any circumstances, to give up worldly life- 
and take up Sandnyasa (Renunciation), that philosophy , 
does not solve the questions: (i) why Arjuna should not 
take up Samnyisa at that very moment, giving up warfare; 
or, (ii) why he should follow the rules of conduct laid down 
for his own caste ; and then, the original objection of 
... Arjuna may be said to remain unanswered. Therefore, the. 
Blessed Lord now says as follows — ] 

(39) This huddhi (that is, KnowiegC; or argument)^ 
stated to you is^ according to the Samkhya (that is, the 
Saiiinyasa)-Nistha, Now hear that buddhi (that is> Knowledge) 
according to the (Karma-) Yoga^ (which I ana describing to^ 
you), being possessed of which; O ParthU; you will (even, 
without giving up Action) cast off the bonds of Action. 

[This stanjaa is of very great importance in order to 
understand the import of the Bhagavadgita. The word 
^ Samkhya is not to be understood here as meaning 
^ Kapila-Sarhkhya or only ‘ Vedanta nor is the word 
* Yoga* to be understood as meaning ‘ Patanjala-Yoga * ; 
but, Samkhya must be taken here as meaning the 
Samnyasa-marga ’ (Path of Renunciation) and * Yoga ’ as 
meaning the ‘ Karma-Yoga ’ (Path of Proper Action), as is 
clear from Gita 3. 3. These two paths are independent of 


GITA, TRANSLATION & COMMENTARY, CHAP. II 885 



5jpq^ „ go „ 


eadi other, and the followers of these paths are known respect- 
ively as ‘ Saxhkhya’ =* Samnyasa-margin ’ and ‘ Yoga ' — 

/ Earma-Yoga-margin ’ (Gi. 5. 5). As the followers of the 
Saihkhya-nistha out of these consider it more meritorious to 
give up Action in the end completely some time or other, the 
philosophy of this path does not completely answer 
Arjuna’s question : “ Why should I fight T\ Therefore, the 
Blessed Lord now starts to impart the Knowledge pertain- 
ing to the Nistha of Karma-Yoga, or shortly Yoga, 
according to which true manhood consists in continuing to 
perform Action lifelong, with a disinterested frame of 
mind, and without adopting Samnyasa, even after the 
acquisition of true Knowledge ; and this Path of Action has 
been emphasised from now on right to the last chapter of 
the Gita, by showing many reasons for following that path, 
and by giving satisfactory explanations of many doubts. 
When one bears in mind this explanation of the exposition 
of the subject-matter of the Gita, given by the Blessed Lord 
Himself, there remains no doubt any more that the Gita 
supports the path of Karma-Yoga. The Blessed Lord first 
states the most important propositions of Karma-Yoga-] 

(40) Here, (that is, in this path of Karma-Yoga), Actiom 
(once) commenced is not destroyed, (and afterwards)- 
obstacles do not arise ; even a little (practice) of this^ 
religion protects (one) from great danger. 

[The importance of this doctrine has been shown in 
Chapter X of the Gita-Rahasya (p. 392, bottom); and a 
fuller explanation is also given later on in the Gita 
(Gl. 6. 40-46). This stanza means that according to the 
path of Karma-Yoga, even if perfection is not reached in 
one life, the Action performed is not wasted, but comes in 
useful in the subsequent births, and the merit being thus 
accumulated from birth to birth, true Release is reached 
ultimately, sometime or other. The Blessed Lord now 
propounds the second important doctrine of Karma-Yoga— 1 
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(41) O Kurunandana, ( that is, descendant of Kuru, or 
Arjuna — Trans. ), in this (path) the ( mental organ in the 
shape of) Reason, which performs the vyavasaya, (that is, the 
discernment between the Doable and the Not-Doable), has 
got to be one, (that is, concentrated); but, the buddhayah (that 
is, the Desires) of those whose Reason is not (in this way) 
•concentrated, are many-branched and (of) endless (kinds). 

[The word ‘ buddhi ’ has many meanings in Sanskrit. Of 
these, it has been used in the meaning of ‘ Knowledge V in 
the 39th stanza; and later on in the 49th stanza, ' buddhi ’ is 
to be interpreted as meaning ‘ understanding ’, ‘ desire ’, 
wish ’, or ‘ motive But as the adjective ‘ vyavasaydtimkd ’ 
precedes the word ‘ buddhi ’ in the first line of this stanza, 
it there means the “ organ of Reason which performs 
' vyavasaya \ that is, which discerns between the Doable and 
the Rot-Doable ” (Gita-Raha. Ch. VI, pp. 179 to 187). 
When this organ of Reason has first decided whether any 
matter is good or evil, the Mind conceives the desire or 
wish to act accordingly ; therefore, this Desire or wish is 
also called ‘ hMdd/si ’■ But the ‘ vyavasaydfmika ' 

•does not in the latter case precede that word. If it becomes 
necessary to show the difference, the phrase ‘ vdsamtmaka’ 
buddhi is used. In the second line of this stanza, the word 
‘ buddhi ' has been used by itself. It is not preceded by the 
adjective ' vyavasdydtrnm'. Therefore, the word 'buddhayah' 
in the plural form means ‘ desires ’ or ‘flights of imagina- 
tion ’ ; and the second line of this stanza means : “ Those 
whose ' vyavasaydtmiW, buddhi', that is to say, the discerning 
mental organ of Reason, is not steady, (that is, the 
•avyavasayivah — Trans. ) conceive ever new waves of imagi- 
nation or desires every moment”. Unless one keeps in 
mind these two meanings of the word ‘ buddhi ’, namely, 

•( i ) the discerning and deciding mental organ, and 
(ii) Desire, it will not be possible to clearly understand the 
true import of the exposition of the word ‘ buddhi ' in the 
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doctrine of Karma-Yoga. The Blessed Lord now shows 
how when the Discerning Reason is not steady or con- 
centrated, the Mind is continually disintegrated by 
different desires, and the man runs after different pursuits, 
wishing to-day to do something for getting a son, and 
to-morrow something else for attaining heaven, etc.—] 

(42) O Partha ! (those) fools who rejoice in the words 
(showing the gain to be made) appearing in the Vedas 
(Karma-kanda), and who say that nothing else is of 
importance, say in a flowery w'ay that : (43) “ By means of 
many Actions (such as, Yajnas, Yagas, etc.), one obtains the 
fruit of (re-)birth, and (birth after birth) pleasures and 
prosperity are obtained”; and these (people) with a desire- 
filled Mind, who run after heaven, ("14) are attracted by 
those words, and become immersed in pleasures and 
prosperity, and thereby their vyavasEyatmiM buddhi (that 
is, their Reason which decides between the Doable and the 
Not-Doable) cannot (ever) be concentrated (that is, fixed on 
one point). 

[The above thi-es stanzas make up only one sentence, and. 
contain a description of Jnana-less ritualists following 
the Miniamsa path, who are continually engrossed in the 
performance of sacrificial rites in the shape of Yajnas or 
Yagas solely for the selfish purposes of attaining one object 
to-day and another object to-morrow according to the- 
Karma-kanda prescribed by the Srutis and the Smrtis ; and 
this description has been made on the basis of the 
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Upanisads. For instance, it is stated in the Mundako- 
panisad that : 

i^tapurtam nianyamana varistlmm nanyac chreyo vedayante 

pranvu4hah I 

nakasya pr&tJie fe sukrte ’nubhuivemaih lokam hinafaram 

m visanti M 
(Mun. 1. 2. 10). 

that is, “these fools, who believe that only the ‘performance 
of sacrificial ritual’ (istapurtam) is meritorious and that 
nothing else is meritorious, come back to this mortal 
■world after having enjoyed happiness in heaven”; 
and similar statements, derogative of Jnana-less Earma 
(ritual) are also to be found in the Isavasya and Katha 
Upanisads (Eatha. 3. 5 ; Isa. 9. 12). It is true that these 
people, who, without acquiring the Enowledge of the 
Paramesvara, are steeped in the performance of Karma 
(ritual), obtain the fruits of their respective ritual in the 
shape of heaven etc. But, as their Desire is entangled to-day 
in this ritual and the next day in some other ritual, and is 
straying about in all directions, they never attain Release, 
how many soever times they may have gone to heaven. In 
order to obtain Release, the organ of Reason must be 
steady or concentrated on a single point. For the present, 
the Blessed Lord says only as follows — ] 

(45) O Arjuna ! as the Vedas (consisting of the Karma- 
kanda) deal (in this way) only with the subject-matter of the 
three constituents, do you become ‘nisiraigunya’ (that is, 
iriguMtUd), (that is, ‘beyond the reach of the three consti- 
tuents’ — Trans.'', ‘nitya-satlvastha’ (that is, abiding in eternal 
Truth — Trans.*), and free from the Opposites (of happiness and 
unhappiness etc.); and without being steeped in the selfish 
interests of ‘yogaksema’ etc., become Self-devoted (atmavEn). 

* Tho author has retained in his Marathi translation, the word 
‘niiyaanttvastka’ from the original, and in the commentary he has 
•explained it as being synonymous with ‘nistraiyunya ’ or Hngumtita? ; 
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made up of the three constituents satfvat rajas, and farms" ; 
and it has been clearly shown in the Qita-Rahasya (p. 314 
and 353) that the true Brahmana is beyond that, and that 
worldly life is made up of the perishable Opposites of happi- 
ness and unhappiness, life and death etc. It has been 
stated in the 43rd stanjza of this very chapter, that people, 
who follow the Mimamsa doctrine, perform the Yajias etc. 
f prescribed by the Smtis, in order to obtain the happiness 

pertaining to this worldly life of Prakrti or Maya, and that 
they are entirely steeped in these practices ; some perform a 
.sacrificial ritual in order to obtain a son, whereas others 
perform some other sacrificial rite in order that rain should 
fall. All this ritual is necessary for ‘the maintenance of 
worldly life^ that is, for It is, therefore, clear 
that one-who wishes to attain Release, must go beyond these 
ritualistic practices, which are the result of the sattva, rajas 
and tarnas constituents, and which bring about only yoga- 
I* hmma, and must concentrate his attention on the Parahrah- 

man, Which is beyond all this. And the words ‘nirdvarhdva" 
{beyond the Opposifces— Trans.) and ^nmjogaksema" (beyond 
the anxiety for new acquisitions and the protection of old 
acquisitions — Trans.) have been used above to convey this 
idea. In this place, a doubt is likely to arise as to how yoga- 
A-sma will be carried on, if these desire-prompted (karmja) 

hufc tills is difficult to understand, as there seems no reason for 
repeating the idea. Tbe late Mr. Telang, therefore, translates ^sattva^ 
I here as h^ourage^ ; and Dr. Besant as ^purityh As ^sattvu^ is one of the 

three cons tituents, and as the Blessed Lord has just asked Arjuna 
to be heyond the three eonstituentsV cannot be 

'Understood as referring to the constituent. Therefore, 

. : W. D, P. Hill {Bhagavadgita^ Ox. Univ. Press, 1928, p. 120) 

has translated the word hativa^ in its more general sense of ^Trath% 
which has been adopted by me, Sadashiva Shastri Bhide has got 
OTer the difficulty by explaining as ^free from the 

to enjoy pleasures arising from the three constituents^ and 
hy then explaining 'uiignsaUmsthd as meaning ^possessing the 
sdttvika qualities of equability, perseverance, enthusiasm^ etc — 
'Translator. 
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ritualistic performances prescribed in the Karma-kanda are 
hot carried on (Gi. Ra. pages 405 and 535). The reply to 
that (pestion is not given here; but when this subject 
comes again later on in Chapter IX, it is stated that the 
Blessed Lord looks after this yogaksema (i. e., ‘bestows the 
things wanted and preserves the security of the things- 
possessed’ — Trans.) ; and it is only in these two places that 
the word 'yogaksema' appears in the Gita (See Gi. 9. 33, and 
my commentary thereon). The woi-d 'nityamttvastha! means- 
the same 'iriguvaUta' (beyond the three constituents) ; 
because, it is stated later on that by the continual growth 
of the satfm constituent, one acquires the ‘triguyatltavasOia’' 
(the state of being beyond the three constituents — Trans.),, 
and that that is the true 'siddhavasiha' {the state of Perfec- 
tion— Trans.), (Gi. 14. 14 and 30, Gi. Ra. pp. 336 and 337). In 
.short, the advice given here is that one should give up the 
desire-prompted ritual prescribed by the Mimamsa school for 
obtaining tjogaksenvi, which is based on the three consti- 
tuents, and go beyond the Opposites of happiness and 
unhappiness etc., and become brahma-mstha (devoted to the 
Brahman) or 5/ma-m's?IAa (devoted to the Atman). But, it 
must be borne in mind at the same time that the injunction 
to become (Uma-TvistJia does not mean that all this ritual 
should totally and for all intents and purposes be given up.. 
The adverse criticism made in the above stanza of the 
desire-prompted ritual prescribed by the Vedas, or the 
inferiority which is shown of that ritual, is not the 
inferiority of the ritual itself, but of the desire-prompted 
Reason behind it. If this desire-prompted Reason does not 
govern the Mind, mere sacrificial ritual doss not in any 
way close the door to Release (Gl. Ra. pp. 404 to 408). That 
is why the Blessed Lord has given it as His definite and 
most valuable opinion later on in the beginning of the 18th 
chapter (Gl. 18. 6), that these very ritualistic performances- 
prescribed by the MlmSjhsa writers should certainly be 
performed, for the purification of the Mind {cittasuddhi), and 
for public welfare {lokasamgraha) , giving up the Hope for 
•Frait ( pkalasd ) and Attachment (sanga). When you take 
together these two statements made in two different places- 
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in the Gita, it becomes quite clear that the inferiority of 
the Mimaihsaka Karma-kanda shown in the stanzas in this 
chapter has reference to the desire-prompted Reason, and 
not only to the ritual. With this object in mind, it has 
been stated in the Bhagavata that : 

vedoktani eva kurva^o tdhsaugo ’rpitam isvare I 
iiaiskciTinya/h lahhate skldhini Tocanartha pkalasrutih li 

(Bhag. 11. 3. 46 ), 

that is, “the ‘recital of fruits ( phalasruH )' to be 
obtained by the performance of Vedic ritual, which has 
been given in the Vedas, has been given ‘ romiidrtha \ 
that is, only in order that the person who performs 
the ritual should find it agreeable; and therefore, that 
man who, instead of performing such ritual for obtain- 
ing the promised fruit, performs it unattaohedly (with a 
mhsanga Reason), that is to say, after giving up the Hope 
for Fruit and with the sole intention of dedicating it to the 
I^vara, attains the ‘ naiskannya-siddhi' (the Perfection 
of Desireless Action)”. In short, the summary of the advice 
in the Gita is, that although it has been stated in the Vedas 
that a particular sacrificial ritual should be performed for 
a particular purpose, yet, one should not be taken in by 
that Desire, but should perform the ritual because it is 
‘ yastavya \ that is, because the performance of the ritual is a 
duty ; that, one should give up the desire-promptedness 
of one’s Reason, but not the ritualistic sacrifices (Gl. 17. 11) ; 
and that the other rites should also be performed in the 
same way. And the same meaning has been expressed in 
the subsequent stanzas. ] 

(46) To that extent to which there is a use (that is, 
necessity) for a well when there is a flood of water every- 
where (clearly, there is no necessity whatsoever), to the 
same extent is there any necessity of the Vedas (containing 
the ritualistic Karma-kanda) for the enlightened Brahmana 
(that is to say, for him, there is no more any necessity of the 
Vedic Karma-kanda which describes desire-fulfilling ritual). 
35—36 
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[ There is no difference of opinion as to the broad meaning 
(phalitartha) of this stanza; but, commentators have entered 
into a useless hair-splitting discussion about the terms used 
ill it. ^'sarmtahsamplutodake'* is a compound phrase in the 
seventh case (locative case); but if it is looked upon not 
merely as the locative case, nor as an adjectival phrase 
qualifying the word 'udapana\ but as the ^ sati saptami^ 
(locative absolute), one can syntactically work out the 
sentence in a simple way as : sarvafahsa^ptufodake sail 
udapane ydvan arthdh { 71 a svalparn api prayojanaih vidyate) 
ixivdn vijdmtah hrahmyasya sarvesu vedesu mihah ”, 
without taking any outside words as implied ; and this also 
gives the following clear and simple meaning : — '‘Just as 
no one cares for wells when there is water everywhere, 
(because drinking-water can be had anywhere without 
difficulty and sumptuously), so has the man, who has 
.attained Knowledge, no more any use for mere ' Vedic ' 
ritual like sacrificial Yajnas etc The Vedic ritual has 
to be performed for obtaining the final Release-giving 
Knowledge, and not merely for obtaining heaven ; and that 
.man who has already obtained this Knowledge, has nothing 
new to learn by performing Vedic ritual. That is wffiy it is 
stated later on in the 3rd chapter of the Gita (3. 17) that "to 
him who has acquired Knowledge, there is no more any duty 
left in the world”. When one can without difficulty obtain 
as much pure water as desired from a large lake or from 
a river, who will even look at a well ? In such circum- 
stances, no one attaches the slightest importance to a well. 
In the last chapter of the Sanatsujatiya (Ma. Bha. 
Udyo. 45. 26), this very stanza occurs again with a slight 
verbal difference ; and the meaning of it has been given in 
the commentary on it by Madhvacarya in the same way 
as above; and in the Sukanuprasna, where the relative 
worth of Jnana (Knowledge) and Karma is being described, 
it is clearly stated that te { jnanvnah) karma prasam- 
samfi kupam nadyampibann iva'\ that is, " just as one who 
gets water from the river, does not attach any importance to 
a well, so do ' they that is, the Jnanins, not attach the 
slightest importance to Karma” (Ma. Bha. San, 240. 10). 
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In tlie same way, in the 17th stanza of the Pandayagita, 
the simile of a well is used for saying that the 
man who, ignoring Vasudeva, worships other gods, is 
like a fool who, “frsito jalmaviilre kupam vaMcckati 
durmatih”, that is, “ being thirsty, and being able to get 
drinking-water on the banks of the BhagirathI (Ganges), 
still craves for a well”. It is not that this simile 
appears only in the Vedio Sanskrit texts; but it has 
been adopted even in the Pali Buddhistic books. The 
dictum that the man who has destroyed Thirst does 
not have anything further to acquire, is acceptable also 
to Buddhism ; and in referring to it, it is called a 
‘ drstdnta ’, and appears in the Pali text called Udam 
(U. 7. 9) in the form of the stanza “ kirn Jaiyird udapddma 
SjjS ce safebada sii/arrt ”, which means, ‘ what is the use of a 
well after water can be had in all places We experience 
it even now-a-days in big towns, that when a person has 
taken a water-pipe in the house, he does not any more care 
for a well. From these facts, and especially from the 
exposition in the l^kanuprai^na, the reader will realise the 
appropriateness of the simile used in the Gita, and see that 
the meaning of this stanza as given by me above is straight- 
forward and correct. But commentators on the Gita 
analyse the sentence in this stanza in a slightly different 
way, whether because by accepting this interpretation 
some inferiority becomes attached to the Vedas, or because 
they wish to keep intact the doctrinal proposition, that ‘ a 
JnSnin need no more perform Action, because Knowledge 
includes the performance of Action ’. They take the word 
tamn' as implied in the first, and the word ‘yavan’ as 
implied in the second part of the stanza, and analyse the 
stanza as follows : “ udapane yavdn artlmh tdvdn eva sarmtah- 
aaniplutodake yatha mmpadyate tafhd yavan sarvesu vedem 
arfhah Idvan vijanatah brahmanasy a sampady ate ”, that is to 
say, “ to that extent to which wells can be put to use for 
the purpose of bathing and of drinking water, to the same 
extent can use be made of large lakes (mrmtahsa^plufo- 
dake) for the same purpose ; in the same way, Jnanins can, 
by means of their Knowledge, obtain from the Vedas as 
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much benefit as it is possible to obtain But as, accord- 
ing to this interpretation, the word ‘ tavan ’ has to be taken 
as implied in the first part of the stanza, and the word 
‘ yavan ' in the second part of the stanza, I have not 
accepted it. The interpretation and working out {awvmja} 
of the stanza adopted by me is arrived at without taking 
any words as implied ; and, as is quite clear from the 
previous stanzas, this stanza is intended to give expression 
to the inferiority of the pure (that is, Jnana-less) Karma- 
kanda in the Vedas, But, the inference that because a 
person who has attained Knowledge has no use for the 
ritual of Yajaas or Yagas, he need not perform them, and 
may give them up altogether, is not borne out by the Gita ; 
because, although a Jnanin does not care for the fruit to be 
obtained by this ritual, yet, he must go on performing the 
ritual, if not for the fruit, at least because the performance of 
Yajnas and Yagas is his duty as laid down in the Sastras 
and, therefore, he can never give up the ritual. The Blessed 
Lord has given it as His definite opinion in unmistakeable 
terms in the 18th chapter, that though a Jnanin may have 
no Hope for Fruit, yet,he must desirelessly perform Yajnas 
and Yagas in the same way as he desirelessly performs 
other acts (See my commentary on the previous stanza and 
on Gl. 6. 19); and the Blessed Lord now further clearly 
states this version about Desireless Action in the next 
stanza — ]“ 

Besant and Bhagvandas {BhagcwadgUa^ Theo. Pab, 
House, 1926, p. 42) translate this stanza as : AH the Vedas are 

as useful to an enlightened Brahmana as is a tank in a place covered 
all over with water^^j which is similar to the interpretation 
of the author. Telang translates it as: ‘‘To the instructedi 
Brahmapa, there is in ail the Vedas as much utility as in a reservoir 
of water into which waters flow from all sides (S. B. E. Series-, 
Vol VIII, p. 48); and W. D. P. HilFs translation is practically 
the same (the Bhagamdglta^ Oxf. Univ. Press, 1928, p. 121)^ Both 
these latter authors have attached explanatory notes, to which the- 
reader is referred. The divergence is based on the interpretation oi‘ 
^mrvatah scmplute\ which is translated by some as ‘‘ filled f 7 ^om ail 
sides’^, and by others as, ^‘when there is a flood 07 i all sides^^-— Trans. 
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(47) Your autliorit}?' extends only to the performance of 
Action; (obtaining or' not obtaining) the Fruit, is never 
within your authority (that is, never within your control); 
{therefore,) do not be one who performs Action with the 
(avaricious) motive (in the mind) that a particular fruit should 
be obtained (of his Action); nor do you also insist on not- 
performing Action. 

[The four quarters of this stanza are mutually ooinple- 
mentary; and, therefore, without their overlapping each 
other, the entire import of the Karma-Yoga is given in a 
short and beautiful form; nay, one may even safely say 
that these four parts of the stanza are the catiih-sutn of the 
Karma- Yoga. It is stated to begin with, that *Vnur 
.authority extends only to the performance of Action”. But 
as the Fruit of an Action is inseparable from the Action, 
there is room for the doubt that, *he who has the authority 
to perform the Action, has also the authority to take the 
fruit, since he who owns the tree, also owns the fruit’; 
therefore, in order to solve that difficulty, the Blessed Lord 
has pronounced in a clear way in the 2nd quarter of the 
stanza that, “ ynnr authority does not extend to the Fruit”; 
and then He has pronounced the 3rd proposition, which arises 
from that dictum, namely, “do not be one who performs 
Action having in mind the Hope for Fruit (/rarmapAu/a- 
hefuh\ is a Bahuvrihi-samasa , thus, ^ karma 2 :>Iuile hetur 
yamja sa Imrrmplmlahetuh ’), (that is, ‘he is n kanmiphala- 
hetuh^ whose motive is in the Fruit of the Action’ — ^Trans.). 
But someone may advance the argument that because 
an Action and the fruit of it are mutually interlinked, one 
must give up the fruit ( Action ?— Trans. ) at the same time 
as giving up the Hope for Fruit. In order to make it clear 
that such an inference would not be correct, the clear advice 
has been given, that one should give up the Hope for Fruit 
but, at the same time, “one should not insist on not doing 
Action, that is, on giving up Action”. In short, saying 
that one should perform Action, does not amount to saying 
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that one should entertain the Hope for Fruit; and con- 
versely, saying that one should give up the Hope for Fruit, 
does not amount to saying that one should eschew Action. 
The meaning of this stanza is, that one should necessarily 
perform one’s duty, having given up the ‘Hope for Fruit’; 
and that, one should not be attached to the Action, and 
at the same time should not give up the Action — ^'tyaga 
m yulUa iha karmasu napi 7'agah'\ (Yoga. 5. 5. 54); 
and the meaning has been emphasised again in the 
18th chapter, where it is stated that the obtaining of 
Fruit is not a matter within one’s own control, and that it 
is necessary to have the co-operation of many other things 
for that purpose ( Gl. 18. 14-16 and Eahasya, Chapter V. 
p. 154 and Oh. XII ). The Blessed Lord now clearly defines 
the characteristics of Karma-Yoga by saying that, such 
Action means ‘ Yoga ’ or ‘ Karma-Yoga ’ — ] 

(48) O Dhananjaya ! casting off Attachment and looking 
upon as alike the being fruitful and unfruitful (of Action 
perform Action being ^yogasiha* (that is, ^steadfast in 
the path of Karma-Yoga' — Trans.); the (mental) state 
of being Equable (towards the Action being fruitful 
or unfruitful) is' known as (Karma-) Yoga. (49) For^ 
(external) Karma is by far inferior to the Yoga (of the 
Equability ) of Reason; (therefore) surrender yourself 
to (this equable) Reason; tho /phalahetamh' 
those, who perform Action only with an eye to the Fruit ) 
are ^krpam' (that is, Tow, or on a lower level )« (50) He^ 
who is steeped in the (equable) Reason remains untouched 
both by sin or merit in this (world) ; therefore, take shelter 
in Yoga. The cleverness (skilfulness or trick) of performing 
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Action ( without acquiring merit or sin ) is known as (Karma-) 
Yoga. 


[ The description of the nature of Earma-Yoga given in 
these stanzas is very important, and I have to refer the 
reader to the discussion of that subject in Chapter III 
of the Gita-Rahasya (pp. 76 to 87). But, the proposition 
of Earma-Yoga mentioned in the 49th stanza, namely that, 
‘the Reason is superior to the Action’, is of utmost 
importance. As the word ‘buddfd’ (Reason) in these 
stanzas is not pi’eceded by the adjective ‘ vyavasdyatrnikU', it 
must be understood in this stanza as meaning ‘desire’ or 
‘understanding’. Some persons try to interpret the word 
‘buddhi’ here as meaning ’Jiiana’, and to interpret the 
stanza as meaning that ‘ Karma is of less importance than 
Jnana ’ ; but this interpretation is not correct. Because, as 
the description of Equability given in the 48th stanza 
is continued in the 49th and the suhsequent stanzas, the 
word ‘ buddhi ’ must be interpreted as meaning an ‘ equabi- 
lising buddhi The goodness or badness of an act does not 
depend on the act itself, and though the act may be one and 
the same, it becomes good or bad according to the good or 
evil intention of the doer ; therefore, the Reason is superior 
to the Action. As this and other principles of morality 
have been dealt with in Chapters IV, XII, and XV 
of the Gita-Rahasya ( p. 119 ; p. 530 ; and pp. 668 to 675), 
I do not propose to deal with them here in a more ex- 
haustive way. It has been stated above in the 41st 
stanza that in order that the Desiring Reason (vasamt- 
rmka buddhi) should remain equable and pure, the Discerning 
Reason (vyavaoaydtmaka buddhi), which decides about the 
Doable and the Not-Doable must in the first instance become 
steady. This has been already stated above in the 41st 
stanza. Therefore, the word ‘ samyabuddhi' (Equable Reason) 
means and includes both the steady Discerning Reason 
{vyavasaydtmaka buddhi) and PureDesire {vamndtrmka buddhi)-, 
as this Equable Reason is the basic structure on which 
whether Pure Conduct or Earma-Yoga is based, the Blessed 
Lord has, with reference to His statement in the 39th stanza 
(that He would explain to Arjuna the ‘device ’ or ‘Yoga’ by 
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nieans of which Arjuna would not he affected hy Action* 
though he might perform it), explained to Arjuna in this 
stanza that, that ‘device’ or ‘skill’ consists in ‘keeping 
one’s Reason, steady, holy, equable, and untainted and 
that it is known as ‘Yoga’; and He has in this way defined 
the word ‘Yoga’ twdce over. Although the words ^‘yogah 
kanmisii Imusalani'^ appearing in the 50th stanza are thus 
■capable of being interpreted in a straightforward way, 
some commentators have attempted to stretch the wm-ds, 
and to interpret them to mean \haJt, 'karmasu yogak 
kaukdam.\ that is to say, '' kausala or skill, means the 
Yoga in the performance of Action”* But, as there was 
no occasion here to give a definition of the word 'kausala\ 
and the matter in point was to show the meaning of the 
word ‘Yoga’, this interpretation cannot be looked upon as 
■correct. Besides, when it is possible to inter-relate the 
words in a simple and straightforward way as 'karmasu 
kmtsalam\ it is not proper to transpose the words so as to 
inter-relate them as 'karrmsu yogaV. The Blessed Lord now 
says that when a man performs A.ction in this way with an 
equable Reason, there is no neglect of worldly activities, 
and at the same time, one cannot but achieve complete 
Perfection or Release — ] 

(51) The Jilanins, when acting in union with (Equable) 
Reason, having abandoned the Fruit of Action, and becoming 
free from the shackles of births, reach the state (of the 
Paramesvara) where there is no unhappiness* (52) When 
your Reason shall have crossed the turgid enclosure of 
Ignorance, you will become indifferent towards whatever you 
may have heard or have to hear, 

[That is to say, yon will not desire to hear anything more; 
because, you will have already obtained the Fruit which 
can be obtained by hearing these things. The word ‘ nirveda ’ 
is primarily used to signify ‘being tired of worldly life’, or, 
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‘Renunciation’. In this stanza, it ordinarily means 
‘tiredness’ or ‘not wanting’. It will be seen from the 
subsequent stanzas that this ‘ tiredness ’ is only with 
reference to the ritual prescribed in the Srutis, which 
relates to the objects of the three constituents.] 

{53) When your Reason, confused by (all kinds of) 
sentences from the Vedas, ■will become fixed and immoveale 
in the state of mental absorption, then will you attain this 
Yoga (in the shape of an Equable Reason). 

[In short, as has been stated above in 2. 44, when a 
person, being taken in by the description of obtainable 
fruits given in Vedic hymns, falls into the turmoil of 
performing a particular act for obtaining a particular fruit, 
his Reason gets all the more confused instead of becoming 
steady. Therefore, Arjuna is advised to give up paying 
attention to such statements of advice, and to attain a fixed 
•concentration of the Mind, so that he would attain the 
Karma-Yoga consisting of Equability of Reason, and be 
able to perform Action without incurring any sin, and 
without being in need of any further advice. It is stated 
that the Karma-yogin, whose Reason or has become 

steady ( i. e., sthita) in this way, is called a ‘ Sthitaprajna ’ ; 
and Arjuna now asks how such a person acts or behaves.] 
Arjuna said : (54) O Kesava ! who should be called a 

< sarnddhistha sthitaprajna ’ ( that is, the Steady-in-Reason, 
steeped in Mental Absorption— Trans. ) ? How does such a 
Sthitaprajna, speak, sit or walk ?Xtell me that). 

[In this stanza, the word ‘ hhasd ’ has been used in the 
meaning of ‘ lakmva ’ (characteristics) ; and I have trans- 
lated it as meaning ‘ who should be called ’, having regard 
to the root, ‘ hhas \ of the word ‘ MasS It has been made 
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cleax in Chapter XII of the Gita-Rahasya _( p. 510 
to 537) that the mode of life of the Sthitaprajna is the 
basis of the doctrine of Karma-Yoga, and from this fact 
the importance of the description which follows will 
become apparent.] 

The Blessed Lord said : (55) O Partha ! when (a person) 

abandons all desires ( that is, vasana) of his heart, and is 
pleased by himself in his own self, then he is called a 
Stbitapiajha. (56) He, whose heart is not agitated in the 
midst of calamities, who is void of longing in pleasures, and 
from whom affection, fear, and wrath have departed, is 
called a Steady-in-Reason sage (slhitapraj7ia muni—Trans.} 
(57) His Reason is (said to be) steady whose Mind is without 
Attachment in all things, and who feels no exultation 
or aversion about the agreeable or disagreeable which 
befalls Mm. (58) When a person draws in (his) senses from 
the objects (such as, sound, touch etc.) of the senses, as the 
tortoise draws in its limbs (such as, hands, feet, etc.) from 
all sides, then his Reason is (said to be) steady. (59) The 
objects of sense leave the foodless person, yet, the relish 
(that is, the sweetness) in them, does not leave him ; but 
after he has experienced the Parabrahman, (all the objects 
together with) the relish also (in them), (that is, the objects 
of sense as also the relish in them) leaves him. 
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[The senses are fed by food. Therefore, when a person 
does not take food, or fasts, the senses become weak, and 
incapable of enjoying their respective objects. But getting 
rid in this way of the enjoyment of objects of sense, is the 
external action of enforced weakness. The desire (relish) 
for the objects of sense is not thereby reduced ; therefore^ 
one should acquire that Knowledge of the Brahman, by 
which such Desire will be destroyed ; when a person has thus 
experienced the Brahman, his Mind, and at the same time, 
his senses also come automatically under control ; and it is 
not necessary to fast or do anything else in order to obtain 
control over the senses. That is what this stanza means. 
And the same meaning is clearly conveyed later on in 
the stanzas in Chapter VI ( See Gi. 6. 16, 17 ; as 
also 3. 6, 7), where it is stated that the Yogin should eat 
moderately, and that he should not give up food or pastime 
altogether. In short, it must be borne in mind that the 
Gita looks upon fasting and other practices, which weaken 
the body, as one-sided, and therefore, esehewable ; and lays 
down the doctrine that, moderate food and pastime, and 
the Knowledge of the Brahman, are the best means of 
controlling the senses. Some commentators interpret the 
word * rasa* in the stanza as meaning ‘the sweet, bitter, 
and other tastes experienced by the tongue and interpret 
the stanza to mean that though one can overcome the 
objects of the other senses by fasting, the relish of the 
tongue, that is, the desire for food and drink, is intensified, 
instead of being destroyed, by fasting for many days ; and, 
there is also a stanza to the same eflfect in the Bhagavata 
(Bhag. 11. 8. 30). Butin my opinion, -it is not correct to 
interpret this stanza in the Gita in that way ; because, that 
meaning becomes inconsistent with the second part of the 
stanza. Besides, the word used in the Bhagavata is not 
‘ rasa ’ but ‘ rasariam ’ ; and we also do not find there the 
second part of the stanza in the Gita. It is, therefore, not 
proper to consider the stanza in the GiM, as meaning the 
same thing as the stanza in the Bhagavata. The Blessed 
Lord now says in more explicit terms, in the two following 
stanzas, that it is not possible to obtain complete control 
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over the senses, except by the Realisation of the 
Brahman — 

(60) Because; O son of Kuiiti; these boisterous senses forcibly 
carry away in an improper direction, the Mind of even the 
intelligent person, who makes efforts merely (for controlling 
the senses). (61) (Therefore), one should control all these 
senses and become ^yukia' (tlidii is^ yoga-yukia) and solely 
devoted to Me. His Reason is (said to have become) 
steady, whose senses are thus subject to his control. 

[In this stanza, it is stated that one should obtain control 
over the senses by moderate eating, and should at the same 
time, become ‘ maPparayana \ that is, should fix his mind on 
the Kvara, in order to obtain the Knowledge of the 
Brahman ; and the reason for that will be clear from my 
interpretation of the 59th stanza. Even Manu has given 
a warning to the man who merely controls his senses, when 
he says: ^^balavan indnyagramo vidvdmsam api karsaW 
(Manu. 2. 2-15), (that is, the powerful group of the senses 
drags about even the wise man*' — Trans.); and the same 
meaning is conveyed by the 60th stanza above. In short, 
the implied import of these three stanzas (that is, 59, 60, 
and 61—Trans. ) is as follows ; namely that, one who 
has to become a ‘ Sthitaprajna’ must moderate his food 
and pastimes, and acquire the Knowledge of the Brah- 
man ; that, the Mind becomes free from the slavery of 
the senses only when one acquires the Knowledge of 
the Brahman; and that, the device of mortifying the 
body is only external and not efficacious ; and the words 
* nwitparayana ’ also give the first indication of The Path of 
Devotion (See Gi. 9, 34). The word ‘ yukta \ which has been 
used in the above stanza, means * one who has been perfected 
by means of Yoga In Gita 6. 17, the word ‘ yukta ’ means 
moderate But this word is used in the Gita mostly to 
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mean ‘ the person who has become an adept in bearing both 
pain and pleasure with a placid mind, by practising the 
Yoga of Equable Reason, which has been prescribed in the 
Gita ’. (See Gl. 5. 33). A person who has become an adept 
in this way is known as a ‘ stkitapi'afna ’, and his state is 
known as the ‘ siddhavaslha ’ (the state of Perfection) ; that 
state has been described at the end of this chapter, 
and also again at the end of Chapter V and of Chapter XII 
The Blessed Lord has so far explained what is 
necessary for becoming a Sthitaprajna, after having lost 
pleasure in the objects of the senses. HE now first explains 
in the following stanza how pleasure arises in the objects 
of the senses, how this pleasure gives rise to the emotions of 
kdma (Desire), krodha (Anger), etc., how man is thereby ulti- 
mately ruined, as also how it is possible to overcome them.). 
(62) The sanga (that is, intimacy) of the man, who contem- 
plates on the objects of the senses, with these objects 
of sense, continually grows. From this intimacy, there 
grows later on Mma (that is, the Desire to possess those 
objects of the senses) ; (and when there is an obstruction in 
the matter of the satisfaction of this Desire) from this Desire, 
there arises Anger ; (63) from Anger, there arises sammoha 
(that is. Indiscrimination) ; from Indiscrimination, confused 
memory’; from confusion of memory, destruction of 
Reason ; and from destruction of Reason, there arises 
the total destruction (of the man). (64) But he (the man), 
whose Atman (that is, whose internal sense) is within his 
control, is satisfied (in his Mind), though he moves about 
among the objects of the senses, with senses which have 
escaped from love and hate, and which are perfectly within 
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Ws control. (65) When the Mind is satisfied, all his un- 
happiness is destroyed, because the Reason of the man, 
•whose Mind is satisfied, is also immediately steadied. 

[It must be borne in mind that these two stanzas 
(that is, 64 and 65— Trans. ) clearly lay down the 
following propositions, namely, (i) the Sthitaprajna does 
not give up either Action or the objects of sense, but 
merely the 'sanga' (intimacy), and moves about among 
the objects of the senses with an unattached frame of mind ; 
and that (ii) the peace of mind which he obtains is not the 
result of giving up Action, but of giving up the Desire for 
Kruit of Action; because, except for this, there is no 
difference between this Sthitaprajna and the Sthitaprajna 
who follows the Path of Renunciation. Both of them need 
the qualities of absence of Desire and peace of Mind; but 
the Sthitaprajna of the Gita does not renounce Action, but 
desirelessly performs every kind of Action for universal 
good, and the other Sthitaprajna does not do so : this is 
the important difference between the two (See Gl. 3. 35). 
But the commentators on the Gita, who favour the Path of 
Renunciation, look upon this difference as a minor difference, 
and for supporting their own doctrine, insist that the 
description of a Sthitaprajna given here is of the Sthita- 
prajna according to the Path of Renunciation. The Blessed 
Lord now describes those whose mind is not at peace, thereby 
more fully describing the nature of the Sthitaprajna — ] 

X66) The man, who is not ‘yukia’, (that is, who has not 
become yoga-yukla as mentioned above), possesses neither 
(steady) Reason, nor bhavam (that is, Nistha, or fixedness, 
in the shape of a firm Reason) ; who has not fixedness, can 
have no tranquility; and how can he who is not tranquil. 
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acquire happiness ? (67) The Mind which follows in the 
wake of the senses; which roam about (that is, move), (among 
the objects of sense), enslaves the Reason of a man, just as 
the wind (enslaves) a boat in the water. (68) Therefore, 
O Arjuna 1 his Reason is (said to have become) steady, whose 
senses (are) controlled on all sides from the objects of sense. 

[In short, control of the senses by means of the control of 
the Mind is at the root of all means of reaching Perfection. 
When the senses have become disintegrated on account of 
the objects of sense and run in all directions, it is not 
possible for a man even to get the desire of obtaining Self- 
knowledge, As the desire is wanting, there is no resolute 
endeavour in that direction, and then there is neither 
tranquility nor happiness. Though this is what is meant, 
control of the senses does not mean totally destroying the 
senses and giving up all Action altogether; and, as is stated 
in the 64th stanza, the message of the Gita is that 
one should perform all Action desirelessly, as has been 
shown in Chapter IV of the Gita-Rahasya.] 

(69) The Sthitaprajha is awake in that which is night for 
everyone else ; and such a Jilanin looks upon that as night in 
which every other living being is awake. 

[This paradoxical description is metaphorical. Ingnorance 
means ‘ darkness’ and Knowledge means ‘ light’ (Gi.T4. 11). 
That which the Ignorant dislike, that is, what to them is 
darkness, is desired by the Jhanin; and that in which the 
Ignorant are eng.rossed— ‘that is, what for them is light — 
is ‘darkness’ for the Jnanin, that is to say, he 
does not want it. This is what is meant For instance, 
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a Jnanin looks upon desire-prompted Action as con- 
temptible, whereas ordinary people are steeped in such 
Action; and that Desireless Action, which the Jaanin 
likes, is disliked by others.] 

(70) Just as all water enters, from all sides, the sea, of which 
the shores are not transgressed, though it is being filled oa 
all sides, so is (true) tranquility obtained only by that person, 
who is entered by all objects of sense (without disturbing 
his tranquility) ; not by one, who desires the objects of sense 
(is it possible that this tranquility is acquired.) 

[This stanza does not mean that one should abandon 
Action in order to attain tranquility ; what is meant is that 
the minds of ordinary people are confused by the Hope of 
Fruit, or by Desire, and their peace of mind is destroyed by 
the Action they perform ; but the Mind of the man who has- 
reached the Siddhavastha (the state of Perfection) is not 
distressed by Hope of Fruit. Whatever the number of 
Actions he has to perform, his peace of Mind is not 
disturbed, and he performs them remaining as peaceful as 
the sea ; and he does not, therefore, suffer from pain or 
happiness. (See stanza 64 above and Gi. 4. 19). The 
Blessed Lord now summarises this subject, and tells Arjuna 
what this state of the Sthitaprajfia is called—] 

(71) He alone acquires tranquility, who performs Action 
having given up all Desire (that is, all Attachment) and. 
become desireless, and who has not got mine-ness and 
egoism. 

[The word ‘caratr (performs Action) has been interpreted 
by commentators who support the doctrine of Renunciation 
as meaning ‘ goes about begging ’ ; but, that interpretation 
is wrong. The meaning which has been given to the words 
, yi'caran’ caratam' in the 64th and the 67th stanzas- 


GITA, TRANSLATION & COMMENTARY, CHAP II 907 

W «Tr«J%JTf snxiT T%jpn% I 

aboYe must also be taken here. The Gita has nowhere 
preached that the Sthitaprajna should become a mendicant. 
On the other hand, it has been clearly stated in the 64th 
stanza, that he should freely ‘ move about among the objects- 
of sense keeping his senses under control. Therefore, the 
word ‘ carati ’ must be interpreted here as ‘ performs Action ’ 
or ‘ takes part in worldly affairs Sri Samartha (Ramadasa) 
has given, in the latter half of the Dasabodha, an excellent 
description of how the ‘desireless sclent’ { Sthitaprajila ) 
takes part in worldly affairs; and the same is the subject- 
matter of Chapter XIV of the Gita-Rahasya. ] 

(72) O Partha ! this is (called) that Brahmic state ; having 
attained this, the man does not remain in ignorance; and 
remaining in this state even at the end (that is, at the 
moment of death), he attains Release in the shape of 
^ brahmanirvana' (that is, of merger in the Brahman). 

[The Brahmic state is the ultimate and the best state in 
Karma-yoga (See Gl Ra. Ch. IX pp. 319 and 344); and the 
important point about it is, that when this state has been 
reached, thei’e is no more any Ignorance. This important 
point is particularly mentioned here, because, even if a 
man on any particular day experiences the Brahmic state 
for a short time, he does not thereby get any permanent 
benefit. Because, if that man is not in that state of mind 
at the moment of death, he cannot escape re-birth according 
to the desire which may be in his mind at the moment of 
death (See Gi. Ra. p. 398). Therefore, in describing tho 
Brahmic state in this stanza, it is particularly mentioned 
that the Sthitaprajna maintains this state of mind even at 
the moment of death (cf. ''aniakale "pi'% that is, ‘even at the 
moment of death’). The importance of the Mind being: 
pure at the moment of death has been described in the 
Upanisads (Chan. 3. 14. 1 ; Prasna. 3. 10.), and later on in 
the Gita itself (Gi. 8. 5-10). As desire-prompted Action 
is the reason for being re-born several times, it is clear 
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that Desire should he annihilated at least at the moment 
of death. And it naturally follows that in order that 
Desire should be annihilated at the moment of death, one 
must have practised the annihilation of Desire before one 
reaches the point of death ; because, the act of destroying 
Desire is extremely difficult, and it is not only difficult but 
absolutely impossible for any one to be easily able to 
annihilate Desire, except by ‘special divine blessing’. 
{visesamigraha). The doctrine that Desire should be pure 
at the moment of death has been accepted not only in the 
Vedic religion but also in other religions ( See Gita Ea. 
p. 614. ] 


Thus ends, the Second Chapter entitled Samkhya- 
YOGA in the dialogue between Sri Krsna and Arjuna on the 
Yoga included in the Science of the Brahman, (that is, on 
the Karma-Yoga) in the Upanisad sung, (that is, told) by the 
Blessed Lord. 


[As there is a description of the Saihkhya or the 
Samnyasa doctrine in the beginning of this Chapter, it is 
called ‘ Saihkhya-Yoga ’. But one must not, on that 
account, think that the whole of the chapter contains no 
other salrject. There are usually many subjects in one and 
the same chapter ; but the chapter is named by reference 
to the subject which is in the beginning, or is the most 
important one in the chapter (See Gita-Rahasya Oh. XIV, 
p. 635.] 
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CHAPTER III. 

[After the Blessed Lord had proved to Arjima that the 
dread which he had felt about killing Bliisma, Drona, and 
others was foolish, having regard to the immortality and 
the nondamentability of the Atman according to Samkhya 
philosophy, and made to Arjuna a short exposition of his 
own duty, the principal subject-matter of the Gita, namely, 
the exposition of the Karma-Yoga, was started in the 
Second Chapter; and, after stating that the only skilful 
w^ay, or Yoga, by which it was possible to perform Action 
without incurring either merit or sin, was to perform it 
with a disinterested frame of mind, there is given a 
description, at the end, of the Karma-Yogin Sthitaprajha, 
whose Eeason has thus become Equable. But, that does not 
exhaust the exposition of the Karma-Yoga. It is true that 
if any act is performed with an equable frame of mind, one 
does not incur sin. But, if it cannot be disputed that 
Equability of Reason is superior to Action (Gf. 3. 49), then 
it would be quite enough if one makes one’s Eeason equable 
like that of a Sthitaprajha ; and it does not follow that it 
is necessary to perform Action. Therefore, when this 
doubt has been raised by Arjuna in the shape of a question, 
ijhe Blessed Lord lays down in this; and in the' next’ chapter, 
that ‘ Action must be performed ’.] 

Arjuna said (1) O Janardana 1 if it is Your opinion that 
the (Equable-) Reason is superior to Action, then, O Kesava I 
why are You engaging me in a terrible Action (of war) ? 
(2) By this seemingly mixed (that is, do ubie-meaninged) 
.advice, You are, so to say, confusing my understanding ; 
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therefore, tell me defiaitely only that thing by which I shall 
attain sreya (that is, bliss). 


The Blessed Lord said :— (3) O sinless Arjnna ! I have 
said before (that is, in the Second Chapter) that in this worlds* 
the path is of two kinds : that of the Samkhyas, by the 
Jnana-Yoga, and that of the Yogins, by the Karma-Yoga, 

[I have translated the word 'pu7'a ’= ‘ before as meaning, 

‘ in the Second Chapter \ and that is the straightforward 
meaning; because, the Blessed Lord has, in the Second 
Chapter, first described the Sarhkhya philosophy, and then, 
the Karma-Yoga philosophy. .But, the word ' pura" can 
also be interpreted to mean ‘from the beginning of the 
world’; because, where the Narayaniya or Bhagavata. 
religion has been described in the Mahabharata, it is stated 
that the Blessed Lord created the two independent paths of 
Sarhkhya and Yoga [iiivrtti (Renunciation) and pravriti 
(Action)], in the beginning of the world (See &n 340' 
and 347). As I have shown in great detail in Chapter XI of 
the Gita-Rahasya (pp. 420 to 437) that (i) the word ‘ moksa"' 
(Release) is to be taken as understood behind the word 
’, that (ii) ‘ means ‘that path by following: 

which one ultimately attains Release and that (iii) there 
are only two such paths, according to the Gita, which are 
independent of each other, and are not parts of each other,, 

I shall not repeat the same subject-matter here. The 
difference between these two paths has also been shown by 
me in the form of a tabular statement at the end of 
Chapter XI of the Gita-Rahasya (p. 491). The Blessed Lord' 
has thus mentioned the two paths of attaining Release.. 
Now He clearly defines the nature of that naiskarmya-siddU 
(Perfection by Desireless Action) which is incidental ta 
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i(4) (But) It is not that a man attains naiskarmya (that is, per- 
forming Action after destroying its binding force— Trans.) 
by not commencing Action ; nor does one attain Perfection by 
merely making a Renunciation (tyaga) of Action ; (5) because, 
whoever he may be, he does not remain even for a moment 
without performing (some or other) Action. The constituents 
of Prakrti compel every being, that has become dependent, to 
(always) perform (some or other) Action. 

[Commentators, who support the Path of Renunciation, 
have interpreted the word ‘ wafsfermi/a ’ occurring in the 
first part of this stanza, as meaning ‘ Jnana and in order 
to support their own doctrine, they have interpreted the 
stanza as meaning, “Knowledge is not acquired by not 
starting Action, that is to say. Knowledge can be acquired 
only by performing Action, in as much as Action is the 
instrument by means of which Knowledge can be 
acquired ”. But this interpretation is neither straight- 
forward nor correct. The word ‘ naiskarmya ’ occurs any 
number of times both in the Vedanta and the Miniariisa 
philosophies, and Suresvaraoarya has even written a book 
entitled Naiskarmya-siddhi. But these principles of 
Naiskarmya are not new, but have been in vogue from 
before the time not only of Suresvaracarya but even of the 
Sutras on the Mimamsa and the Vedanta. It need not be 
said that Karma (Action) is necessarily binding. Therefore, 
it is necessary to devise some means whereby the binding- 
force or faults of Karma or Action can be destroyed, 
in the same way as Doctors purify mercury by ‘ killing ’ 
it before it is used ; and the state of performing Action 
by this device is known as ‘Naiskarmya’. As Action, 
thus crippled, does not become an obstruction to Release, 
how to acquire this state is an important question in 
the science of Release. The Mimamsa school answers 
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this question by saying that if one performs the ‘Daily’ 
( nitya ) ritual, daily, and the ‘ Occasional ’ (naimittika ) 
ritual, when there is occasion for it, and eschews the 
‘ Desire-prompted’ {kamya) and ‘ Prohibited ’ acts,, 

one will escape the bond of Action, and can without 
difficulty obtain the (the state of Absten- 

tion from Action). But Vedanta science has proved that 
this device of the Mimaihsa school is wrong ; and this, 
matter has been discussed in Chapter X of the Gita-Eahasya 
(pp. 378, 379). There are others who maintain, that Action 
(‘ Karma ’) will not bind a person, if he does not perform it, 
and that therefore, one should abandon all Action, is order to 
attain the state of Inaction {naiskarmyavasthu). In their opi- 
nion 'naiskarmya' means ‘Absence of Action’ {karma-mnyata). 
But it has been stated in the fourth stanza that this is not 
correct, and that Perfection {siddhi), that is, Eelease {moksa} 
cannot be attained in that way ; and the reason for saying 
so has been given in the fifth stanza. Even if one contem- 
plates giving up of Action, yet, in as much as Action, like 
sitting, sleeping etc., does not stop so long as the Body 
exists (GL 5. 9 and 18. 11), no man whosoever can at any 
time totally abstain from Action. Therefore, Xaiskarmya 
in the shape of total Abstention from Action is impossible. 
In short, the scorpion of ‘ Karma ’ never dies. Therefore, 
one must devise some means whereby that scorpion will 
become poisonless. The doctrine of the Gita is that this 
device consists in destroying the Attachment which ties a 
person to the Action, and this device has been later on 
described several times in an exhaustive manner. But 
even to this position an objection may be raised that : 
though Naiskarmya may not mean ‘ total Abstention from 
Action ’ , yet, in as much as, those who follow the Path of 
Renunciation, obtain Eelease by giving up all Action, the 
giving up of all Action is necessary for obtaining Eelease. 
But to this line of reasoning the reply of the Gita is that, 
though the followers of the Path of Renunciation attain 
Release, that is not because they have given up Action ; 
for, their attaining Release is the result of their Jnana 
(Knowledge). If Release were to be obtained merely by 
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abstaining from Action, even a stone onght to obtain it. 
Therefore, the following three facts stand proved, namely, 
( 1 ) Naiskarmya does not mean total Abstention from 
Action ; (2) no one can possibly give up Action even if he 
says that he will do so ; and (3) giving np Action is not a 
means for obtaining Siddhi (Perfection) ; and this is what 
has been stated in the above stanza. When these three 
conclusions have been arrived at, the only way in which 
Naiskarmya-siddhi (Perfection by Desireless Action) can 
be attained is, by not giving up Action, but continually 
performing Action after destroying the ‘ asakii ’ (Attach- 
ment) by means of Jnana (Knowledge). Because, though 
Jhana alone does not give Eelease, yet, in as much as it is 
impossible to totally abstain from Action, it is necessary 
to perform Action, after having destroyed one’s Attach- 
ment {asakti) to Action, in order to get rid of the Bond 
of Action. This is what is known as ‘ KABiyy^-YOGA ’ ; 
and the Blessed Lord now says that this method, which 
combines Jnana (Knowledge) with Karma (Action) is of 
higher importance, that is, superior — ] 

(6) That fool, who merely controls the Action (of the hands 
and feet etc.), but continually thinks by his Mind of the objects 
of the senses, is called mMyacara (that is, a hypocrite). 

(7) Butthe w’orth of that man, who controls his senses by 
means of his Mind, and starts the Karma-Yoga by means 
(solely) of the organs of Action, with an unattached Reason 
is, O Arjuna ! very great. 

[These two stanzas amplify the statement in the pre- 
vious chapter that: ‘in the Karma-Yoga, the Reason is 
superior to Action’ (Gi. 2. 49). This stanza clearly says 
that the man, whose Mind is not pure, but who restrains 
the activities of his organs of Action only out of fear of 
others, or in order that other persons should call him good, 
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is not really a virtuous man, but a hypocrite. Those who 
point to the dictum: ''kalaii karta ca lipyate"\ that is, 
in the Kaliyuga, fault is found not with Reason, but with 
the Action” , and who say that, whatever the state of one’s 
Reason, one’s Action should not be bad, should carefully 
note the principle laid down in the above stanza of the 
•Gita. It becomes clear from the 7th stanza, that the name 
' Karma-Yoga ’ has been-given in the Gita only the ' Yoga 
of performing Action desirelessly Some supporters of 
the Path of Renunciation, interpret this stanza as meaning 
that though this Karma-Yoga may be superior to the Path 
of Hypocrisy described in the 6th stanza, yet, it is not 
superior to the Path of Renunciation. But this argument 
is only a doctrine-supporting argument ; because, the 
doctrine that Karma-Yoga is more worthy than, or superior 
to, the Path of Renunciation has been laid down not only 
in this stanza, but again in the beginning of Chapter V, 
as also in several other places (Gita-Ra. p. 425 and 426). 

As the Karma-Yoga is, in this way, proved to be superior, 
the Blessed Lord now advises Arjuna to follow that Path 
only—] 

(8) Perform the Action which has been niyata (that is$ 
prescribed), (according to your dharmd) ; because, it is belter 
to perform Action than not to perform Action ; (see) besides ^ 
(that), if you do not perform Action, (you will not get even 
food to eat and) even the Body will not be maintained^ 

[ By the words ‘ besides ’ and ‘even’ (cf. : “ api ca ”) it has 
been shown that ‘ keeping alive the body (sarira-tiaira) is a 
very secondary object. Now the Blessed Lord starts the 
subject of Sacrificial Ritual (ijajna-karma) in order to show 
what Action is ‘ 7uyala ’ that is, ‘ prescribed and for what 
other irnportant reasons that Action has to be performed. 

As the Sruti religion of sacrificial ritual has now become 
extinct, readers do not now-a-days attach much importance 
, to this subject. But, as these Yajnas and Yagas (that is, 
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sacrificial ritual) were in full swing in the days of the 
Gita, those were the things which were principally under- 
stood by the word ‘ Karma ’ ; and it was, therefore, neces- 
sary to expound in the Gita whether this religious ritual 
should be performed or not, and, if so, in what way. 
Besides, it must be borne in mind, that the word ‘ Yajna ’ 
does not mean only ‘the Jyotistoma and other Yajnas 
prescribed by the Srutis ’ or, ‘ sacrificing something or other 
into the Fire ( agju ) ’, (Gi. 4. 32). The word ‘ Yajila ’ 
embraces all Action, which was enjoined by Brahma- 
deva on all created beings, in accordance with the foiu’ 
different castes, after he had created the Cosmos, in order to 
achieve the smooth running of the Cosmos, that is to say, 
for ‘lokasamgraha' (universal welfare), (Ma.Bha. Anu. 48, 3; 
and Gi. Ra. pp. 400-408); and these very rites have been 
described in our religious texts (dharma-sastra), and are 
what are here meant by the word ‘ niyata ’ (prescribed rites). 
Therefore, though the sacrificial ritual of the Srutis is 
now extinct, this exposition of the cycle of Yajnas cannot 
be said to be meaningless in these days. From the point 
of view of religion, all this ritual has been prescribed 
because, it is ‘ kamija ’, that is, in order that man should 
thereby derive benefit and become happy. But in the second 
-chapter above (Gi. 2. 41-44) is stated the doctrine that these 
purposeful or desire-prompted rites of the MimSmsakas 
obstruct Release, that is to say, are inferior in worth. And 
here it is shown that it is necessary to perform that very 
ritual. Therefore, the Blessed Lord has explained in an 
exhaustive manner in the following stanzas how the good 
or evil contact or binding effect of these Actions can be 
made to disappear, and how the Naiskarmyavastha (state 
of Desireless Activity) is reached while performing Action ; 
and all this is consistent with the Narayaniya or 
Bhagavata religion described in the Bharata.] 

(9) This world is bound by Action other than that which 
as performed for the Yajna ; perform (even) the Action (to be 
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performed) for it, (that is, for the Yajha), abaadoning the: 

Attachment or Hope of Fruit. 

[ 111 the first half of this stanza is given the doctrine of 
the Mimamsa school, and in the other half, the doctrine of 
the Gita. The Mimamsa school says that in as much as the 
ritual of Yajnas and Yagas has been placed on everybody’s 
shoulders by the Vedas themselves, and in as much as 
this cycle of Yajnas is necessary in order that the affairs 
of the world created by the Is vara should go on smoothly , 
nobody can give up Action (ritual) ; and that if he does so, 
he is to be looked upon as lost to the religion of the Srutis, 
But it is a doctrine of the Law of Causality {karniavipaka- 
pralmya) that, man has to suffer the consequences of each 
one of his acts; and according to this doctrine, it follows 
that man has to suffer the good or bad consequences of even 
the Action performed by him for the Yajfia. To this the 
reply of the Mimamsa school is that, in as much as the 
Vedas themselves have enjoined the performance of the 
‘Yajnas’, and in as much as all Action which has to be 
done for the purpose of the Yajna must consequently be 
deemed to be acceptable to the Isvara, such Action cannot 
be a source of bondage to the doer ; but any other Action, 
performed for any purpose except for a Yajfia, e. g., for 
one’s own living, is an act not for the purpose of a Yajna, 
but merely for the benefit of oneself. Therefore, the 
Mimaihsa school refers to such Action as ' piirumrtha^ 
karma' (Action performed for oneself); and it has laid down 
that every person must suffer the consequences, good or 
evil, of all such Action, that is, of Action other than that 
performed for the purposes of a Yajna, or in other words, of 
Purusartha-karma ; and this is the proposition referred to 
in the first line of the above stanza (Gi. Ra. Ch. Ill, pp. 72 
to 75), The meaning, which some commentators arrive 
at, by taking ‘Yajfia’ to mean ‘Visnu’ (which is a secondary 
interpretation) so as to explain ‘Yajnartha’ as meaning 
‘for the sake of Visnu’, or ‘in order to dedicate it to the 
Parame^vara’, is, according to me, a stretched and uncouth 
meaning. But here a question arises, namely : if a man 
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does no 'Other Action except what is necessary for. the 
performance of a Yajna, does he escape the bondage of 
Action ? Forj Yajna is also an Action, and ' one cannot, 
escape the fruit of it in the shape of obtaining heaYen,. 
mentioned in the Sastras. And it has been clearly stated 
in Chapter II of the Gita (Gi 40-44 and 9. 30, 21), 
that this Fruit in the shape of obtaining HeaYen is 
obstructiYe to Release. Therefore, in the second part of 
the above stan^ia, it has been again emphasised that even 
the prescribed {m'l/u/a) ritual, which a man has to perform 
for the purposes of a Yajna, should be performed by him 
without entertaining the Hope of Fruit, that is to say, 
merely as a duty ; and the same doctrine has been 
propounded later on when the 'sativika sacrifice’ has been 
defined ( Gi. 17. 11 and 18. 6 ). When in this way ail 
Actions are performed for the purposes of a Yajna, and that 
too without entertaining the Hope of Fruit, (1) they cannot 
affect a person adversely in any other way, according to 
the Mimamsa doctrine, because they have been performed 
for the purpose of a Yajna, and (2) one does not thereby 
obtain the Sastric, yet non-permanent, Fruit in the shape 
of heaven, as they have been performed ‘without enter- 
taining the Hope of Fruit’, but attains Release. Such is 
0 I the import of this stanza ; and the same meaning has been 
again emphasised later on in the 19th stanza, as also in the 
23rd stanza of Chapter IV. In short, the doctrine of the 
Mimaihsa school that “one should perform Action for the 
purposes of the Yajna, as it has not a binding effect”, has 
been amended and amplified by the Bhagavadgita as: 
“even the Action to be performed for the purposes of the 
Yajna, should be performed without entertaining the Hope 
of Fruit”. But even to this position an objection is raised, 
by asking whether it is not better, for obtaining Release by 
escaping the bond of Karma, that one should take 
Saihnyasa (renounce the world) and give up all ritual, 
rather than go through the useless effort of amending this 
doctrine of the Mimamsa school, and keeping alive the duty 
of a householder to perform Yajnas and Yagas. The clear 
answer of the Bhagavadgita to this is in the negative ; 
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because, but for tbe cycle of Yajuas, the affairs of the 
world will not go on. Nay ; this cycle has been created 
by Brahmadeva in the beginning of the world in order to 
maintain the world ; and in as much as the well-being or 
the welfare of the world is what is desired by the Blessed 
Lord, no one can escape the performance of this Yajna- 
ritual. And this very import is embodied in the next 
stanza. In reading this chapter, my readers must bear in 
mind that the word ‘Yajna’ has not been used in the narrow 
meaning of the Yajna prescribed by the Srutis, but that it 
includes the Yajnas prescribed by the Smrtis as also all 
worldly Action prescribed for the four castes, according to 
their respective authority. ] 

(10) In ancient days, Brahmadeva created living beings 
( praja ) together with the Yajfia and said (to them) : ‘By’’ 
means of this (Yajna), may you grow ; may this be to you a 
Mma-dhenu (that is, something which fulfils all desires). 

(11) By this Yajna, do you give pleasure (that is, prosperity) 
to the gods ; (and) may those gods (in returir) give you 
pleasure (that is, prosperity ) ; pleasing each other (in this 
ay), may you (both) attain the highest sreya (that is, 
benefit); (12) because, the gods, being satisfied by the 
Yajna, will give you (all) desired enjoyments. He who 
enjoys ( by himself alone ) what has been given by them, not 
giving it (back) to them, is indeed a thief’. 

[ After Brahmadeva created this Universe that is, the 
world of the gods and all the other worlds, he was filled with 
anxiety as to how all these worlds would be maintained. 
He, therefore, performed austere religious practices for a 
thousand years; and having thereby pleased the Blessed 
Lord, He (the Blessed Lord) created the Activistic cycle 
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of Yajilas for the maintenance of all these worlds, and 
directed both the gods and the men to follow that arrange- 
ment and thereby protect each other: snoh is the 
description given in the hTarayaniya doctrine mentioned in 
the Mahabharata ( Ma. Bha. San. 340. 38 to 63 ) ; and the 
same has been repeated in the above stanza, slightly 
differently and with minor verbal alterations. This fort- 
ifies the proposition that the doctrine enunciated in the 
Aotivistio Bhagavata religion is propounded in the Gita. 
But, as the Bhagavata religion considered the slaughter of 
animals included in the Yajilas as objectionable (Ma Bha. 
San. 336 and 337), Yajilas by sacrifice of wealth took the 
place of the sacrifice of animals; and ultimately, the 
opinion that the Yajna by means of prayer (japayajmj, or 
by means of Knowledge (jmna-yajna) was the most 
superior Yajna, came into vogue (Gi. 4. 23‘-33). It is clear 
that the word ‘Yajna’ means, all the Action (duties) prescri- 
bed for the four castes ; and that this Yajiia-ritual or Yajna- 
cakra (cycle of Yajnas) has to be kept going without a 
hitch in the interests of the maintenance of society (Manu. 

1. 87). Nay, the ‘Yajfia-cafcra* (cycle of Yajnas) mentioned 
later on in the 38th stanza is a kind of universal service 
(lokasamgraha), (See Gi. Ra. Ch. XI). It is, therefore, stated 
even in the Smrtis that the Action productive of universal 
welfare, which the Blessed LoM thus created in the 
beginning of the world for the welfare both of the world of 
men and of the world of gods, should neces>sarily be kept 
going ; and the same meaning has been made perfectly 
clear in the next stanza. ], 

(1 3) Those good men, who partake of what remains after the 
performance of the Yajna, are redeemed from all sin* But 
those, who (without performing the Yajna) cook (food) for 
themselves (only), such sinful persons eat only sin. 

[In the Bg-Veda hymn 10. 117. 6, the same meaning is 
conveyed; and it is stated that: piisyati no 

sakhayam kevalagho bhavati kevaladi'\ that is, “he who does* 
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not feed the *a?* 2 /a??zaV that is., the friendj but eats alone^ 
should be looked upon as a sinner”. Similarly, there are 
to be found such stanzas in the Manu-Smyti, as : ^^agham sa 
"kevalam bhunkte yah pacatyatmakaravEt \ yajnasistasamm hy 
etat satam annam vidMyate"' W (3. 118), that is, ‘‘He who cooks 
‘{food) only for himself, eats only sin ; what remains over 
after the performance of the Yajna is called anirt and what 
remains over after everybody else has eaten (bhukfa-sesa) 
is called •lidhas" (Manu. 3. 285) ; and that food alone is the 
proper food for respectable people ( see, Gl. 4. 31 ). The 
Blessed Lord now gives a more detailed explanation of how 
the Yajna is necessary for the maintenance of the world, or 
how the world depends on the performance of Yajnas, 
instead of the Yajna and other ritual being merely for the 
purpose of burning rice and sesamum into the fire, or 
merely for the purpose of obtaining heaven-— ] 


•(14) Living beings come into existence from food; food 
:results from rain ; rain results from the Yajna | and the Yajna 
.results from Karma (that is, ritual — Trans.). 


[ Even the Manu-Smrti describes the origin of man, and 
of the food necessary for his sustenance, in the same way. 
The stanza in the Manu-Smrti is : “the oblation made into the 
Fire in a Yajna reaches the Sun, and then rain results from 
the Sun, that is, ultimately from the Yajna ; food results 
from the rain, and life, from food” (Manu. 3. 76) ; and the 
same stanza appears in the Mahabharata (Ma. Bha. San. 
262. 11). In the Taittiriya Upanisad (2. 1), this evolution 
is taken even further back, and the order of evolution is 
given as : “from the Paramatman was first born ether ; and 
^ ‘afterwards, air, fire, water, and earth came into existence, 
: one after the other ; and from the earth spring the veget am- 
bles, and from the vegetables, man”* Therefore, the 
Blessed Lord, consistently with that order of creation, takes 
the evolution of created beings, which, in the last stanza 
has been brought as far as Karma, still further back to 
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Prakrfei (Hature or Matter), and behind Prakrti, right npto 
the Imperishable (a/c-$ara) Bi*ahman ] ' 

<15) Know (that) the oiigin of Action (is) from the Brahman 
{that is, from Prakrti s and this Brahman has sprung out of 
the akmra (that is to say, from' ■ the Paramesvara) ; there- 
fore; ( know that ) the Alhpervading Brahman is always 
■"^primarily worshipped' {adhisthita—Tmi\^?) in the Yajha» 

[ Some commentators interpret the word ‘Brahman® in this 
stanza/ not as Prakrti, but as Veda. Although this inter- 
pretation would be correct in the meaning that “the Brah- 
man, that is, the Vedas, originate from the Paramesvara”, 
yet, the words “the All-pervading Brahman is in the 
Yajha”, do not become intelligible according to that 
interpretation. Therefore, the meaning of the word ‘Brah- 
man®, given in the Eamanujabhasya, consistently with its 
meaning in the stanza, ''mama yonir mahat brahma'' 
Oi. 14, 3), (where it means Prakrti), namely, ‘Prakrti, which 
is the Fundamental Substance of the world ’ appeals to me 
as better. Besides, the description, " anuyajfiam jagat sarvafn 
yajhas canujagat sada", that is, “the Yajha is followed 
by the world, and the world is followed by the Yajha®’, 
which appears in the Santiparva of the Mahabharata, 
where the chapter of Yajhas is going on (San. 267, 34), 
•also becomes consistent with the present stanza, if the word 
is taken to mean Prakrti. For, I have explained at con- 
siderable length in Chapters VII and VIII of the Gita- 
Bahasya, that the world is nothing but Prakrti, as also 
how Prakrti springs from the Paramesvara, and how the 
entire activity of the world springs from the three-con- 
stituented Prakrti. Besides, there is a description even 
in the Purusasukta that the Gods created the world by first 
performing a Yajha. ] 

^ak§ara% means ^tli© Imperishable^— Trans, 
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(16) The life of that man who does not move the cycle* 
(that is, the cycle (cakrd), whether of Action, or of sacrificial 
ritual), which has thus been started (for the maintenance of 
the world), is sinful; and the existence, O Partha 1 of this 
slave of the senses (that is, of the person, who enjoys all 
by himself, without giving anything to the gods) is worthless. 

[ It has thus been proved that sacrificial Action, or the 
respective duties of the four castes, have been created by 
Brahmadeva— and not by man — ^and that these duties are 
necessary both for keeping the world going on (stanza 14), 
as also for maintaining oneself (stanza 8) ; and that,, 
the Cycle of Sacrifice ( yajna-cakra ) has got to be^ 
continually kept going on in this world, unattachedly. 
That is to say, I have shown how the Karma-kanda in the 
Mimamsa philosophy, or in the clharma' has been 

left untouched in the Gita-religion by the device of the 
Unattached Reason ( See Gita-Rahasya, Ch. XI, pp. 478 
to 482 ). But some commentators belonging to the School 
of Renunciation take exception to this by saying that, 
as the Self-Knower (atma-jmmn) obtains Release in this 
world, and as he has already acquired here all that is to be 
acquired, it is not necessary for him to perform any Action 
whatsoever in the world, nor should he perform Action. 
Therefore, the Blessed Lord now gives in the three following 
stanzas the answer of the Gita to that objection — '} 

(17) But, for the man who is merged only in the Atmanv 
content in the Atman, and pleased with the Atman, nothing 

of his own) remains (in balance). (18) Similarly, here 
is, in this world) he has nothing to gain whether by 

t nnd:;::tbereTs\,,:,, 
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no purpose (as of his own) which is mixed up with all created 
beings; (19) tasniat, (that is, because the Jnanin does not 
in this way set store by anything in this world), you too 
do not have any Attachment (to the Fruit), but perform (your) 
duty ; because, the man who performs Action, having given 
up Attachment, attains the highest (state). 

[As commentators have very much distorted the meaning 
of these three stanzas (17 to 19), I will first explain their 
plain meaning. These three stanzas form really speaking 
only one sentence, in the shape of a reason and an inference. 
Out of these, the 17th and 18th stanzas finst show the 
reasons generally given for the Jnanin not performing 
Action; and the inference drawn by the Gita is stated 
in the 19th stanza, which starts with the word ‘ tasmSf ^ 
(that is, ‘ therefore ’), which shows the inference. It has been 
clearly stated in the 4th and 5th stanzas in the beginning 
of this chapter, that the Actions of sleeping, sitting, getting 
up, nay, of existing itself etc., cannot be given up in this 
world, even if one wants to do so; and that, therefore, 

' naiskarrmja ’ is not achieved by giving up Action, nor is 
such Renunciation of Action any means for attaining 
Perfection (siddhi). But the argument advanced against 
this point of view by the School of Renunciation is: “It 
is not that we give up Action in order to obtain Perfection. 
Whatever anybody does in this world, he does it either 
for his own gain or for the gain of another. But the 
highest ideal of every man, namely, the Siddhavastha 
(State of Perfection), or Moksa (Release), is attained by 
a Jnanin as a result of Knowledge; and therefore, as there 
does not remain any more anything else which he has to 
acquire (stanza 17), it is all the same to him whether he 
performs a particular Action or does not perform it. Very 
well, if it is said that he must perform such Action for the. 
benefit of other people, then he has nothing to do with 
other people (stanza 18). Then, why should he perform 

39—40 
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Action at all ?” To this the answer of the Gita is : If it is 
just the same whether one performs Action or not, then 
why should one insist on not performing Action ? Perform 
whatever befalls you according to the Sastras with a frame 
of mind free of insistence and thus become free. In this 
world, nobody has escaped Action, be he a Jhanin (sage) or 
an Ajhanin (ignorant person)”. One cannot escape Action, 
and at the same time, the Jnanin does not need it for him- 
self 1 Apparently, this seems to be a very great difficulty ; 
but, the Gita does not consider this problem as difficult, and 
says : “ In as much as you cannot escape Action, therefore, 
it must be performed. But as there is now left no selfish 
instinct any more in you, perform it selflessly, that is, 
desirelessly : that is all”. This very advice has been 
given to Arjuna in the 19th stanza by using the word 
tasmat ’ and, in order to further strengthen the argument, 
the illustration is given later on in the 22nd stanza, that 
the Blessed Lord, Who is the most Supreme Jnanin, continues 
to perform Action, notwithstanding that there is left 
nothing for Him to do. In short, the Gita says that: 

even taking as correct the state of a Jnanin as described 
by the School of Renunciation, that state, instead of 
proving the necessity of Renunciation of Action, 
strengthens, on the other hand, the position of continuing 
to perform Action desirelessly But as this line of 
argument and this proposition of the Karma-Yoga science is 
not acceptable to the commentators of the School of 
Renunciation, they have not paid the slightest heed to the 
above mentioned logical arrangement of ‘reason and 
inference * or to the general trend of argument, or even to 
the illustration given later on of the Blessed Lord Himself 
(See stanzas 7, 8, 9, 22, 25, and 30) ; and, breaking lip. these 
three stanzas, they have considered them as independent of 
^ach other; and, imagining the final doctrine of the Gita 
to be contained in the statement, “for the Jnanin, no duty 
<!>f his own remains ” etc,, which appears in the first two 
stanzas, they have maintained that the Blessed Lord 
advises the Jnanin to give up Action 1 But thereby,' the 
advice given to Arjuna immediately afterwards in the 
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third, that is to say, in the 19th stanza to “ perform ' Action 
nnattachedly ’Moses its bearing and cannot be, accounted 
for. In order to get over this difficulty, these commentators 
have ■explained the advice to Arjuna to perform Action, as^ 
having been given because he was an Ajnanin (ignorant 
person) ; and they have thus satisfied themselves. But, even do- 
ing so, the word 'tasmaf in the 19th stanza becomes meaning- 
less, and' the interpretation advanced by these commentators 
becomes' ' inconsistent with the previous and subsequent 
context, as also with the various statements in several 
places in the Giti lhat a Jnanin should perform Action 
desirelessiy, as also with His own illustration given later 
on by the Blessed Lord (See Gi. %. 47 ; 3. 7, 25 ; 4. 23 ; 6.1 ; 
18. 6-9;""and Gi. Ra. Ch. XL pp. 445 to 450). Besides, 
seeing that this chapter contains ' an exposition of the 
Karma-Yoga, no sane person will bring forward a totally 
out-of-plaee proposition like Renunciation of Action is the 
best ’ in the .middle of. the' exposition of the Yoga of Action. 
Then, how . could the Blessed Lord have done such a' foolish 
thing? Therefore, these interpretations, , which are 
stretched and purely doctrine-supporting, , cannot be taken 
as acceptable. It has been stated in the Yoga-Tasistha 
that " even ’ a Jnanin, who is a ^ jnnn-mukta' (Released 
in this life) must perform Action ; and to the question of Sri 
Rama as lo why the Emancipated should do so, Vasistha' 
has given the following reply, namely, ■ 
jriasija narfhah karmatyagaih nartJmh karmmamasrayaih i 
tern sihitam yafha yad yat tat tathaiva karotyasau if 

(Yoga. 6 U. 199. 4), 

that is, '®Hhe Mila’, that is, : the: Jnanin (Knower) has 
nothing to gain whether by performing. ; or by abandoning 
Action; therefore, (tern), he performs"... it, as it arises”* 
Similarly, in the concluding upasamhdra of this book, 
appears the stanza : ■ 

rmrm ndsti krtenmiho nakrtefieha kas ca na l 
yathapraptena tisthdmi hy akdrmayi ka agrahah li 

(Yoga. 6 U. 216. 14), 

-of which the first line shows the reason, by spying to me, 
it is just the same whether something is done or not ”, ' 
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in the same words as the Gita ; and it is stated in the 
second line that, “why should I insist on not performing 
Action ? I am performing whatever befalls me according 
to the Sastras”. Also, a little higher up, the Yoga-Vasistha 
has borrowed from the Gita the stanza: ^^naiva 
tasya krtenartho'' etc., and in the next stanza, it says:. 
yad yatha ndrm sampanncm tat tathdstv itarenia Mm ”, that 
is, “therefore, (the jwan-muJda) performs whatever befalls 
him, and does not pay attention to anything else”. (Yo*. 

6 IT. 125. 49, 50). Not only in the Yoga-Vasistha, but 
also in the Ganesagita, where the same meaning is to be 
conveyed, the stanza is : 

kimcid asya na sadhyam syat sarvajantusu sarvadd I. 
ato 'saktatayd bhupa kartavyam karma jantuhJiih ii 

(Ganesagita 2. 18), 

that is, “there is nothing left for him to earn from other 
living beings; for this reason (atah)^ O Eajal everybody 
has to perform his duties with an unattached Eeason”.. 
From this it will be clear that the mutual relation between 
the three stanzas as showing respectively the reason and 
the inference, as stated by me, is correct. As the Yoga- 
Vasistha gives in one stanza what is shown in three- 
stanzas in the Gita, there remains no room for doubting, 
the relation of reason and inference in that stanza. This 
line of reasoning of the Gita has been later on adopted 
by the Buddhist writers of the Mahayana sect (Gi. Ea. 
pp. 798 and 816). The Blessed Lord now gives an 
illustration for emphasising the statement made above- 
that, there no more remains any self-interest for the person 
who has attained Knowledge ; that, he must perform his 
duties with a desireless Eeason ; and that, Desireless Action 
of this kind ends in Eelease, instead of obstructing it— ] 

(20) Janaka and others thus attained Release by 
performing Action. In the same way, it is proper that you 
should perform Action, keeping an eye to universal welfare.. 
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[ Tlie first part of this stanza contains an illustration of 

how Release is attained by means of Desireless Action ; 
and a different subject-matter has been started from the 
second part of this stanza. It has been proved that 
although a Jhaiiin has nothing to do with other people, 
yet, as such a person cannot escape the performance of 
Action, he must perform Action desirelessly. Although 
the argument that, ‘ since one cannot escape the perform- 
ance of Action, one must perform it’, may be perfectly 
logical, yet, it does not satisfy ordinary persons as much 
as it should. They are afraid in their minds that Action 
is to be performed merely because it is unavoidable, and 
that nothing else is to be gained thereby. Therefore, the 
Blessed Lord starts the second part of the stanza in order 
to show that securing universal welfare by one’s Action is 
a real ideal to be reached in this world by the Jnanin. 
This is the reason for the words ^evapi' in the phrase 
* lokasamgraMm evapi" ; and thesQ woxds clearly show that 
a different subject has now been commenced. The word 
^loka'in the phrase 7oteam^raAa’ has a comprehensive 
meaning, and includes the putting, not only mankind, but 
the entire world, on a proper path, and making a 
‘ samgraha ’ of it, that is, maintaining, feeding, protecting, 
and defending it in a proper way, without allowing it to 
be * destroyed. As these and other matters have been 
dealt with by me in an exhaustive manner, in Chapter XI 
of the Gita-Eahasya (pp. 455 to 467), I shall not deal with 
them again here. The Blessed Lord now first explains why 
this duty or right of achieving ' lokasamgraha' 
(universal welfare) falls to the lot of the Jnanin — ] 

(21) Ordinary people do what is done by the Exalted 
{that is, by the Self-Realised Karma-Yogin). That thing 
which is accepted by him as correct is followed by people. 

[ The Taittirlya Upanisad, after first giving the advice, 
^satyam vada" (speak the truth), ^ dharrmm cara' (act 
righteously) says : “ if you are in doubt how to act in any 
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paorticular '^contingency of life, act as the knowing, Yoga- 
practising, religious Brahmin acts in that matter” 
(Tai 1, 11. 4); and a stanza to the same effect also appears 
in the Narayanlya.-dharma (Ma. Bha. San. 341. 25). The 
Marathi stanza of Sri Samartha, ^jasa vartato lokalcalyaria- 
kart \ jagim vartcM sarvahl tya prakmm^\ (that is, “as the 
public benefactor acts, so also do all act in the world”— 
Trans.), is nothing but a translation of this stanza. This 
‘ lokakalyaTjiakari ’ person (i. e., ‘ public benefactor —Trans.) 
of Sri Samartha is the 'irestha^ Karma-Yogin of the Gita. 
The word ‘ srestha ’ does not mean a Self-Eealised Ascetic 
{afma-jnanin samnyasin), (See Gl. 5. 2).. The Blessed Lord 
now points to Himself as an illustration, for further 
emphasising the proposition that although a Self-Realised 
person may haye got over his selfishness, he does not escape 
the performance of Actions for public welfare — ] 

(22) O Partha ! (see this that,) there is left no duty 
(of mine) in the three worlds for Me ; nor is there any not... 
acquired (thing left) to acquire; yet, I am performing Action | 
(23) because, if I, giving up idleness, do not take part 
in Action, then, O Partha! all men will follow in all respects 
the path followed by Me. (24) If I do not perform Action, 
these worlds will become utmnna (that is, extinct) ; I shall 
be the cause of samkara (that is, caste-confusion— Trans.); 
and these created beings will be destroyed by my hands. 

[The Blessed Lord has made clear in this stanza in a very 
nice way that ^ lokasamgraha^ (universal welfare), is not 
some humbug. So also does the illustration of Himself 
given by the Blessed Lord fully bear out the inter- 
pretation put by me on stanzas 17 to 19 above, namely, that, 
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though no duty remains to be performed for the Jianin 
(for himself), after he has acquired Knowledge, yet, he must 
perform all Action desirelessly. Nay, otherwise this illus- 
tration will be out of place and meaningless (See GL 
Ra. pp. 446-7). The important difference between the 
Samkhya path and the Karma-Yoga path is that the 
Jhanins following the Samkhya path do not attach the 
slightest importance to what will become of the world if 
the cycle of Yajhas come to an end, and they give up all 
Action, whereas the Jhanins following the Karma-Yoga 
path keep performing all their various Actions, according 
to their respective religion (dharma), for the purpose 
universal welfare ( lokasamgraha ), looking upon it as 
an objective of the utmost importance and necessity, and 
though they may not need to perform such Actions for 
their own benefit. (See Gita Rahasya, Chapter XI, p. 491)/ 
The Blessed Lord has thus told Arjuna what He Himself 
does. HE now shows in the following stanisas the difference 
between the Actions of the Jhanin (scient) and the Ajhanin 
(ignorant), and explains what a Jhanin has to do in order 
to reform the' Ajhanin — ] 

(25) O Arjuna! (therefore) the Jnanin who desires 
to achieve universal welfare must behave in the same wa)^ as 
Ajfiinins^ who are attached to (worldly) Action, but having 
given up Attachment, (26) The Jhanin should not unsettle 
thQ buddhi (that if, Faith — Trans.) of Ajhanins attached to 
Action, but should (himself) become (that is, 

jvuto), and a performer of all Actions, and make others 
: perform them willingly. ' 

[This stanza means that one should not unsettle the 
faith, or conviction of the Ajhanins (ignorant), and the same 
direction is again given in the 29th stanza. But, this does 
not mean that people are to be kept in ignorance. In the 
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25th stanza, it has been #ated that the Jnanin must achieve 
universal welfare {lokasamgraha) ; and ^universal welfare® 
means enlightening people. But to this an objection may- 
be raised that though 'loJcasamgraha* may be a duty, yet, it 
is not necessary on that account that a Jnanin should 
personally perform Action ; and it will be quite enough if 
he imparts wisdom to people. To this objection, the Blgssed 
Lord replies that: ‘if knowledge is merely orally imparted 
to those persons, who have not got into the firm habit of 
righteous Action, (and ordinary people belong to this 
category), we see that they make use of that Knowledge of 
the Brahman for supporting their own misdeeds; and they 
talk nonsense, saying, “such and such a Jnanin says so®* *. 
Besides, if a Jnanin absolutely gives up all Action, that 
becomes an illustration for the Ajnanin to become idle. 
When people thus become wicked in thought, or mischievous, 
or idlers, a 'buddJd-bheda is said to have taken place ; and 
it is not proper that a Jnanin should in this way unsettle 
(make a bheda of) the conviction {biiddhi) of other people. 
Therefore, the Gita has laid down the important doctrine 
that, it is an important duty of a man who has become a 
Jnanin, to remain himself in worldly life, for the purpose 
of 'lokasa7hgmha\ that is, in order to make people wise, and 
put them on the righteous path, and thus to give a living 
example to others of performing righteous, that is, Desireless 
Action, and make them act righteously. (See Gita-Rahasya 
pp. 561-2). But some commentators disregard this import of 
the Gita, and put a perverse interpretation on this stanza to 
mean: “the Jnanin should hypocritically perform the same 
acts which are performed by the Ajnanins, in order that the 
Ajnanins should remain Ajnanins, and perform Actions ” ! 
As if the Gita has been written in order to teach people 
hypocrisy, and in order to keep people in ignorance and 
^ make them perform Actions like beasts ! Those persons, 
who firmly believe that Jnanins should not perform Action 
will naturally look upon "lokasamgraha as hypocritical. 
But, that is not the true message of the Gita. The Blessed 
Lord says that "lokasamgraha^ is one of the important 
duties of a Jnanin, and that a Jnanin must perform Action 
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not for keeping people in ignorance, but in order to place 
before them an excellent example, and to thereby improve 
them, '(See G'ita-Rahasya, Chapters XI and XII). To ■ 
proceed further; there is the likelihood of a doubt that if a 
.Self-Realised Jnanin begins to do all worldly Actions in 
this way for universal welfare, he too will become an 
AJhanin. Therefore, the Blessed Lord now shows the 
difference between the conduct of a Jhanin and an Ajnanin, 
though both may take part in worldly life, as also what the 
AJiianin has to learn froniithe Jhanin — ] 

(27) Though all Actions take place: as a result of the consti- 
ituents (saiiva, rajas, and tamas) of Prakrti, the (Ajhanin per- 
son) befooled by egoism looks upon himself as the doer. (28) 
But, O mighty-armed Arjuna I he (the Jhanin), who realises 
the principle that the constituents, as also Actions, are both 
• different from himself, and that all this is nothing but the 
mutual inter-play of the constituents, does not become 
attached to it. (29) People befooled by the constituents of 
Prakrti become attached to the constituents and to Actions ; 
such non-scient and dull-minded people should not be spoiled 
by the Jhanins (by putting them on a wrong path by 
;abandoniag Action themselves). 

[ This stanza repeats the exposition made in the 26th 
stanza. The propositions laid down in the above stanzas, 
namely : Prakrti and the Atman are different from each 
other ; Prakrti or Maya does everything, the Atman does 
nothing; and he, who has Realised this, is the true %uddlia* 
or 'judnirC etc., form part of the Kapila-Samkhya philosophy ; 
and the reader is referred to the exhaustive exposition of 
this subject made in the seventh chapter of the Gita-Rahasya 
(pp. 222 to 226). Many persons interpret the 28th stanza as 
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meaning that the "gumW that is, the ‘senses’, rove about in 
the ‘fifwtiah’jthat is, the ‘objects of the senses’. This interpreta- 
tion is not incorrect ; because, the eleven organs of sense and 
the five ‘objects of the senses’ (that is, visaya), such as, 'sabcia' 
(sound), ‘ sparsa ’ (touch) etc. form part of the 23 qualities of 
the original Prakrti according to Saihkhya philosophy ; but I. 
think that, the statement, ''gum gunesu vartanfe'\ has been, 
made with reference to all the twenty-four qualities (Gi. 13.. 
19-22 ; and 14. 23). I have translated those words literally 
and in an exhaustive way. And saying that, although the 
Jnanin and the Ajnanin may both perform the same act,. 

. yet, there is a great difference between them from the point j 
of view of Reason (See Gita-Rahasya, pp. 430 and 450), the 
Blessed Lord now advises as follows, by way of summarising 
all this exposition — ] 

(30) (For this reason, O Arjuna ! ) making a ^ samnyasa ** 
(that is, dedication) of all Actions to Me * with a mind fixed- 
on the Highest Self' (that is, with an adhyatmabuddhi-'^ 
Trans,)^ and giving up Hope (for the Fruit) as also Mine-ness,. 
fight, without any mental perturbation. 

[ The Blessed Lord now explains the result of acting 
according to this advice and of not so acting — ] 

(31) Those devout (persons); who always act according: 
to this advice of Mine, without finding fault with it, they too- 
become free from Karma, (that is, from the bonds of Karma).. 

(32) But| know that those, who do not act according to this- 
My teaching, finding fault with it with a fault-finding vision, 
such ^ sarvajftdna-vimudha * (that is, utter fools), thoughtless 
persons, are utterly ruined. 

[The description of the consequences of following or not 
following Karma-Yoga, given above to prove that the 
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Kaama-Yoga, wbich prescribes Desireless Action, is the 
best, clearly shows what the doctrine propounded by the 
Gita is. In order to supplement this disquisition on the 
Karma-Yoga, the Blessed Lord now describes the strength 
of Prakrti (inherent nature), and the control of the senses 
necessary for resisting that power — ] 

(33) Even the Jhanin acts according to the natural 
tendency of his Prakrti; all created beings act according to 
the inclination of (their respective) Prakrtis ; (in these 
circumstances) what can restraint (that is, pressure) do ? 
(34) The liking and repulsion between the senses and 
the objects of sense (such as, sound, touch, etc.) are both 
vyavasthita (that is, fundamentally fixed). One should not 
become subject to this affection and repulsion, because, they 
are the (highway-robbing) enemies of men. 

[ The word * nigraha ’ in the 33rd stanza does not mean 
mere ‘ control but means ‘ coercion or * insistence The 
Gita favours the proper control of the senses. What is 
meant here is that it is not possible to totally destroy the 
natural tendencies of the senses by self-coercion or 
persistence. For instance, so long as the body exists, a 
man leaves his home to go and beg when he is hungry, 
however much he may be a Jnanin or wise, because hunger, 
thirst, etc. are natural tendencies. Therefore, this stanza 
means that the duty of a wise man lies, not in uselessly 
determining to totally kill the senses by force, but in 
keeping them within his control by ‘ samyainana ^ 
(concentration), and turning his natural tendencies to 
universal welfare. Similarly, it is quite clear from the 
word ^ vyavasthita' in the 34th stanza that pain and 
happiness are two independent emotions, and that the one 
is not the absence of the other (Gl. Ra. Oh. IV pp. 136 and 
182). In the incessant ' activity -vof Prakrti, that is, of the- 
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creation, it very often happens that we have to do things, 
which we do not want to do (Gi. 18. 59). It is impossible 
for us to refuse to perform them. On these occasions, the 
Jhaniii performs these acts with a desireless frame of mind 
and purely as a matter of duty, and remains untouched by 
the sin or the merit of the Action, whereas, the Ajnanin 
becomes Attached to these things and thereby suffers pain. 
This is the great difference between the two from the 
point of Eeason, as has been stated by the poet Bhasa. But 
now the following difficulty arises : even taking it for 
granted that one should not forcibly kill the senses, nor 
give up Action, but should perform all Actions with an 
unattached Eeason, yet, is it not more proper for the Jnanin 
to take to agriculture, commerce, mendicancy, cr other 
similar mild and harmless Action, rather than to terrible 
and destructive acts like warfare? To this the Blessed 
Lord replies as follows — ] 

(35) Even if it may be easier to follow the religion of 
another, yet, one's own religion (that is, according to the 
religion of the four castes) is more meritorious, though it 
might be ^ viguna" (that is, full of faults) ; though death results 
(while acting) according to one's own religion, there is bliss 
in that ; (but) the religion of another is risky ! 

, [‘One B own religion ’ means the ‘ code of duties prescribed 
for every one by the Sastras according to the arrangement 
of the four castes laid down by the writers of the Siiirtis 
it does not mean the science of Eelease {moksa-dharma). 
As the arrangement of the four castes, made by the writers 
of the Sastras by allocating activities consistently with the 
special qualities of each, is for the benefit of everybody 
(Gl. 18. 41), the welfare of Brahmins and Ksatriyas and the 
welfare of the entire society, lies in their respectively 
performing their own duties, notwithstanding that they 
become Jnanins (sages); and it is not proper for them to 
meddle with that arrangement every now and then. This 
is what .the Blessed Lord says (Gl. Ea. pp. 464 and 697). 
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There is a Gujarati proverb in vogue which has the same 
meaning namely, jenum Jcama fenalhi thaya 1 bijokareto 
gotham khaya Anybody will admit that, even where the 
four-caste arrangement is not in vogue, , it is in the bast 
interests of everybody, that the man who has spent the 
whole of his life in the army should, when the occasion 
arises, do the business of a fighting-soldier, rather than that 
of a tailor ; and the same argument applies to the four- 
caste arrangement. The question whether the four-caste 
arrangement is good or bad, is a different question 
altogether, and does not arise here. It is an unquestionable 
fact that other forms of activity ai*e as necessary for the 
proper maintenance and protection of society as agriculture 
or other similarly harmless and gentle occupations. This 
stanza means that whatever occupation one may have once 
adopted, whether according to the four-caste arrangement, 
or of one’s own free will, it becomes one’s ‘ religion and it 
is not proper to find fault with it when occasion arises 
and to forsake one’s duty; and if necessary, one must 
die in the performance of one’s own duty in life. 
Whatever occupation is considered, some fault or other 
can certainly be found with it (Gi. 18. 48). But it is not 
proper that one should, on that account, give up one’s pres- 
cribed (mi/afa) duty. This very principle has been enun- 
ciated in the Brahmana-Hunter dialogue and Tuladhara- 
Jajali dialogue in the Mahabharata; and the first half 
of the 35th stanza is to be found in the Manu-Smrt! 
(Manu. 10. 97), and also later on again in the Gita (18. 47). 
With reference to the statement, “one cannot carry out 
one’s determination to kill the senses” in the 33rd stanza, 
Arjuna mow asks why that should be so, and why a man 
is pulled towards evil deeds, against his will.] 

Arjuna said: (36) ,0 Varsneya. I (that,' is, .0 Sri Krsna^ 
now tell me by what inspiration does a man commit sin, not 
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himself desiring it, as though coerced ? The Blessed Lord 
said: (37) Know that in this matter, the enemy is that 
Desire, which is most greedy and most sinful, born out of 
the rajas constituent, and that Anger; (38) just as fire 
is covered by smoke, or a mirror by dust, or as the embryo 
is enveloped by the amnion, so has everything been 
enveloped by it ; (39) O Kaunteya ! that which is an 
insatiable fire, that constant enemy of Jnanins in the shape 
of Desire, has enveloped all Knowledge. 

[ This is a repetition of the statement of Manu that : 
na jatu kamah kama/mrn upabhogena samyati i 
havisa kr^avarfvieva bhuya evabhivardhate (I 

(Manu. 3. 94); 

that is, “Desire is never satisfied by the enjoyment of the 
objects of Desire ; it grows more and more as does the fire 
to which fuel is added ” ( See Gi Ea. Oh. V, p. 143 ) ]. 

(40) The Senses, the Mind and the Reason are said to 
be the adhistkma (that is, the house, or fortress) of it ; by 
the support of these, it puts aside Knowledge and throws 
the man into confusion. (41) Therefore, O most excellent 
Bharata ! first control the senses and destroy this sinner, 
who is the destroyer of Jnana ( Spiritual Knowledge ) and 
Vjjnana (specified Knowledge). 
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(42) It is said that the seat es (which know material 
external objects as they experience them) are ‘para ’ (that is, 
l 3 eyond) ; the Mind is beyond the senses, the vyasasayatmikd 
‘(that is, discerning — Trans.) Reason is beyond the Mind; 
and It (the Atman) is beyond the Reason. (43) O Migbty- 
■armed Arjuna ! thus R ealising that, which is beyond the 
Reason, and controlling yourself by yourself, destroy this 
•enemy, which is difficult to conquer, in the shape of Desire. 


[In order that a person should be able to perform all 
Actions according to his own religion, and for universal 
welfare, having got rid of Attachment (asakfi) in the shape 
of Desire, one must have perfect control over his senses ; and 
that is the only control over the senses, which is meant 
here. The Gita does not say that one should forcibly kill 
the senses, and give up all Action (see Gl. Ra. Ch. V, p. 153). 
The stanza “ CTdnJ/ar)ipara?i2/afe4 etc.” above (3.42) is from 
the Kathopanisad, and I have shown in the Gita-Rahasya 
that four or five other stanzas have been taken into the 
Gita (see Appendix p. 741) from the Kathopanisad. The 
■purpose of the senses is to collect the impressions of the 
•external world ; and after the Mind has co-ordinated them, 
the Reason distinguishes between them; and the Atman 
•(Self) is beyond all these, and different from all these. 
This is, in short, the summary of the Science of the Body 
n,nd the Atman. (See the exhaustive consideration of 
this subject-matter at the end of Chapter VI of the Glta- 
Rahasya pp. 179 to 201). As I have exhaustively 
•considered in the tenth chapter of the Gita-Rahasya (pp. 383 
to 395) the moot questions i-elating to the doctrine of 
Causality ( karma-vipaka), such as, how a man is incited 
to a particular act as a result of the emotions of Desire, 
Anger etc., notwithstanding that he may not wish to 
perform it, or how a man finds out a way even out of tbi> 
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situation by means of sense-control, as he has Freedom of 
Will, I shall not take up space by repeating the same 
subject-matter here. The question of the control of the 
senses has been considered later in Chapter VI of the Gita.] 

Thus ends the third chapter, entitled Karma-Yoga 
in the dialogue between Sri Krsna and Arjuna on the Yoga 
included in the Science of the Brahman (that is, on the 
Karma-Yoga) in the Upanisad sung (that is told) by the 
Blessed Lord. 
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CHAPTER lY. 

[This chapter further emphasises the principles of 
Karma-Yoga which have been explained so far, namely, (i) 
as nobody can escape Karma (Action), Action must be- 
performed, though the Reason may have become desireless ; 

(ii) ‘ Karma ’ means, such terma as Yajnas and Yagas etc.; 

(iii) but, as this Karma (ritual) of the Mimamsa school is' 
productive of heaven, and consequently to a certain extent 
binding, it must be performed having given up Attachment 
{asakti ) ; (iv) even though selfishness disappears as a result 
of Knowledge, Action does not cease to be necessary ; and, 
therefore, even a Jnanin must perform Desireless Action, 
as such Action is essential in the interests of universal 
welfare. In order that Arjuna should not suspect that this 
course of conduct, or Kistha was something new, which had 
been prescribed for him, the Blessed Lord now first explains 
the ancient tradition of this teaching which has been 
handed down from preceptor to disciple. J 

(I) I expounded this aojaya (that is, inexhaustible, or 
which is not touched by past, present, or future, and is 
permanent) (Karma-) Yoga to Vivasvat (that is, the Sun); 
Vivasvat expounded it to (his son) Manu ; and Manu 
expounded it to (his son) Iksvaku. (2) This Yoga, come 
into existence by this tradition, came to be known to the 
Royal Sages ; but, O Satrutapana I (Arjuna), after the 
lapse of considerable time, it ceased to exist on this world. 
(3) That same ancient Yoga (Karma-Yoga-marga) has been 
41— i2 
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expounded by Me to you to-day, as being the most supreme 


mystery (of all mysteries), because you are My disciple, and 
and are beloved of Me. 

[ I have proved in Chapter III of the Gita-Raliasya 
(pp. 76-88) that the single word ‘ Yoga ’ used in these three 
stanzas has been used in the meaning of ‘ Karma-Yoga 
that is, ‘ the method of performing Action with an Equable 
Reason out of the two paths of life, namely, the Sariikhya 
and the Yoga. Although the tradition of this path of life 
which has been stated in these stanzas is of the utmost 
importance for understanding its origin, commentators do 
not seem to have paid much attention to the matter. In 
the description of the Bhagavata religion given in the 
Narayaniya Upakhyana of the Mahabharata, Vaisampayana 
says to Janamejaya that in the Svetadvipa, this religion 
was, from the Blessed Lord, 

naradena hi samprdpfah sarahasyah sasamgrahah I 
esa dharmo jagannathdt saksan nardyanan nrpa H 
evamesa mahan dhar'inih sa te purmni nrpottama I 
kathlto harigitdsu s^mdsavldhikalpitah I! 

(Ma. Bha. San. 346. 9, 10) , 
that is, ‘‘acquired by Narada; and 0 Raja! the same 
illustrious religion has been imparted to you in the Hari- 
gita, that is, in the Bhagavadgita, together with the briefly 
stated ritual {samdsavidhikalpitahy\ Later on, it is again 
stated (Ma. Bha. San. 348. 8) that, “ this religion was 
expounded to Arjuna, who had become despondent in the 
war*'. This clearly shows that the Karma-Yoga in the 
Gita has arisen out of the Bhagavata doctrine (GL Ra. pp. 12 
to 16). The tradition of this doctrine from the beginning of 
the universe has not been given in the Gita out of fear of its 
taking up too much space ; and reference has been made . 
■only to Vivasvan, Manu, and Iksvaku ; but the real mean- 
ing of this statement becomes clear when one considers the 
entire tradition of the Narayaniya doctrine. Brahmadeva 
had seven lives. After the description of the tradition of 
the Narayaniya religion given in the first six of these lives 
. is over, Vaisampayana has again said to Janamejaya in , 
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the course of the further description of the Narayaniya 
doctrine as follows When the Krta-Yuga. of the sevenths 
that is to say, the present life of Brahmadeva was over, 
tretayugadau ca tafo vivasvan mamve dadau \ 
manus ca lokahhftijartliam sutdyeksvdMve dadau \i 
iksvakuna ca kathito vyapya lokdn aoasthifah i 
gamisyati ksayante ca punar nardyaruifn nrpal 
yaUndm cdpi yo dharmah $a tepurvam nrpottamai 
kathito harigltmu saimsamdMkalpitahii 
that is, “this doctrine was propounded by Vivasvan to 
Manu in the beginning of the Treta-yuga ; Manu gave 
it to his son Iksvaku for universal welfare, and 
Iksvaku then propounded it to the world; O Eaja! 
when the world has been destroyed, (this doctrine) will 
go back to Narayana. This doctrine, and side by side 
with it, ijatmam cripV\ that is, ‘ the Saihnyasa doctrine 
also has been explained to you before in the Bhagavad- 
gita** (Ma. Bha. San. 348. 51-53). From this, it becomes 
olear, that the tradition of the Bhagavata doctrine given 
here relates only to the Tretayuga, which came before the 
Dvapara-yuga at the end of which the Bharatiya war took 
place ; and that more has not been described out of fear for 
the amount of space which the description would take up. 
This Bhagavata doctrine is nothing else but * Yoga’or 
* Karma-Yoga ’ ; and this tradition of the Karma-Yoga 
having been propounded to Manu, appears not only in the 
Gita, but has also been referred to in the Bhagavata-purana 
(Bhag. 8. 24. 55); and the importance of the Karma-Yoga 
propounded to Manu has also been described in the 52nd 
chapter of the Matsyapurana. But the subject-matter 
stated in any of these places is not as exhaustive and 
complete as in the Narayaniya Bpakhy ana. When one 
realises that the tradition of ‘ Vivasvan to Manu to 
Iksvaku’ does not at all apply to the Samkhya doctrine; 
.and that no third Nistha in addition to the Saihkhya and 
the Yoga doctrines has been propounded in the Gita, the 
fact that this tradition is of the Karma- Yoga comes to be 
proved in a second way (Gi. 2. 39). But, although the 
tradition of the Samkhya and the Yoga doctrines may not 



942 . GITA-RAHASYA OR KAEMA-YOGA 


3T^ 3^ I 

§§ sure ^ trt ^srwr i 

^«i*rcri^3rr!ir?jT cenrr^ sfi^rRiTr u 8 iv 

^11% ^f S^RTRT^ ;5FJTn% cR =5n#T I 
cTF^ri ^ q" R ^ u 


be the same, yet, as the exposition of the Sariikhya or 
Samnyasa doctrine is incidentally included in the 
exposition of Karma-Yoga (Gi. Ra. Gh. XIV, p. 660), 
VaiSampayana has said that the yati-dharma, or the 
Samnyasa doctrine, has been described in the Bhagavad- 
glta. In the description of the duties applicable to the four 
of life, given in the Manu-Smrti, there is at the end 
of the sixth chapter a description of the Yati-dharma 
(religion of Ascetics), which is followed by a description, 
as of an alternative path, of the Karma-Yoga described in 
the Gita or in the Bhagavata doctrine, under the name of 
the ‘Karma-Yoga of Yedic Saihnyasins’; and it is clearly 
stated there, that “the highest Release is ultimately 
obtained by continually doing one’s duties desirelessly ” 
(Manu. 6. 96); and this clearly shows that the Karma-Yoga 
was acceptable to Manu. And I have quoted authorities 
at the end of Chapter XI of the Gita-Rahasya (pp. 505 to 
509) to show that it was also acceptable to the other Smrti- 
writers. Arjuna now raises the following doubt as to this 
tradition — ]. 

Arjuna said : (4) Your birth is subsequent, and that 
of Vivasvat was beyond (that is, earlier) ; (that being so) 
how can I realise that You expounded (this Yoga) ‘ddau' 
that is, before— Trans.) ? 

[In replying to this question of Arjuna, the Blessed Lord 
describes the work done by Him in His various 
incarnations and again emphasises the Attachment-less 
Karma-Yoga or the Bhagavata doctrine, saying “ I too have 
been performing Actions in this fashion 

■■■’Dl 3-''- T ■ . •■'I,.. 
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Myself have lived through many lives. I know all this ; (and) 
O Parantapa 1 you do not (this is the difference). (6) Being 
the Lord of (all) created beings, and free from births, (and) 
though the form of My Atman never suffers ‘ vyaya’ (that is, 
modification), yet, governing My own Prakrti, I come to 
birth by My own Maya. 

[ In the Spiritual Knowledge contained in this stanza, a 
fusion has been made of the Kapila-Samkhya with the 
Vedanta philosophy. The Samkhya doctrine is that the 
Prakrti creates the world of its own accord; but the 
Vedantins look upon Prakrti as a form of the Paramesvara, 

,, and believe that the world is created as a result of 

the Paramesvara governing (becoming adkistUta in) 
His own Prakrti. This unimaginable power of the 
Paramesvara to create the entire cosmos from His Imper- 
ceptible form is called ‘ Maya ’ in the Gita ; and there are 

similarly such statements in the Sveta^vataropanisad as 
“ mdydth tu prakrtim vidyan maijinam lu imhesvaram" (Sve. 

4. 10), that is, “Prakrti is nothing else but Maya, and the 
Paramesvara is the Lord of that Maya”, and “asrndn mayi 
srjate visvavi etat" (Sve. 4. 9), that is, “from it, the Lord of 
1 Maya, creates this world”. See the exhaustive discussion 

^ made by me in Chapter IX of the Gita-Rahasya on the 

questions, (i) why is Prakrti called ‘Maya’? (ii) what is 
the form of this Maya ? (iii) what is meant by saying that 
the world is created as a result of Maya? etc. Having thus 
explained how the Imperceptible {avyakia) Paramesvara 
becomes Perceptible (wyafcta), that is to say, how Karma 
is seen to have come into existence, the Blessed Lord now 
explains when and why He does so— ]. 

( (7) O Bharata! whenever Righteousness declines and 

Unrighteousness becomes powerful, then I Myself come to 
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birth. (8) I take birth in different Yugas for protecting the 
Righteous and destroying the Unrighteous, and for establi- 
shing Righteousness. 

[ In both these stanzas, the word ‘ Dharma ’ does not mean 
‘ the Yedic religion relating to life in the other world’. The 
word principally means and includes the duties of the four 
castes, justice, morality, and other similar things. The 
import of this stanza is that when injustice, immorality, 
cruelty, and tyranny begin to rule in the world and the 
righteous are harassed and the unrighteous predominate, the 
Blessed Lord becomes incarnated in the shape of a brilliant 
and powerful human being, in order that proper order 
should rule in the world which He created, and that 
the world should derive happiness (Gl. 10. 41) ; and He thus 
re-establishes the disorganised condition of the world. It 
has been stated in the previous chapter that ‘ lokasamgraha' 
(Universal welfare) is only another name for the work 
which the Blessed Lord does by becoming incarnated in tbi p 
manner; and that the Self-Realised ( atrm-jnardns ) must do 
the same work as far as their power or authority extends. 
(Gl 3. 30). It has thus been stated when and for what 
reason the Parame^vara becomes incarnated. The Blessed 
Lord now explains what state is attained by those persons 
who realise this principle and act according to it — ] 

(9) He, who understands the principle underlying these 
transcendental births and Actions, he, O Arjuna !, after 
shedding the Body, comes and joins Me, without being 
re-born. (10) Many people, whose love, anger, and fear 
have gone, who are devoted to Me, and seek -.shelter in Me, 
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becoming (thus) pure by the austarity in the shape of 
Knowledge^ have come and become merged in My Form. 

[ In order to understand the transcendental births of the 
Blessed Lord, it is necessary to understand how the Para- 
niesvara becomes qualityful as a result of Maya ; and when 
one understand^ that, one acquires Spiritual Knowledge; 
and when one fully understands the transcendental Karma 
or Action of the Blessed Lord, one becomes acquainted with 
the principle of remaining unattached to Karma even 
after performing it. In short, when one has fully under- 
stood the transcendental births and the transcendental 
Karma of the Paraniesvara, one becomes fully acquainted 
with both Spiritual Knowledge and Karma-Yoga; and, as 
that is all which is necessary for obtaining Release, such 
a person cannot but ultimately obtain union with the Blessed 
Lord. Therefore, when a man has Realised the transcen- 
dental births and the transcendental Karma of the Blessed 
Lord, that is all he need Realise ; and it is not necessary to 
separately study Spiritual Knowledge or the Desireless 
Karma-Yoga. Therefore, the Blessed Lord asks you to 
contemplate on His births and deeds, and understand 
the principle underlying them, and act accordingly ; and 
says that, having done this, nothing else is required to be 
done for obtaining union with the Blessed Lord. This is 
indeed the true worship of the Blessed Lord. The Blessed 
Lord now mentions the fruit and the usefulness of inferior 
kinds of worship — ] , 

(11) In that way in which they worship Me^ I give them 
Fruit accordingly. O Partha I whichever path is followed^ 
a man ultimately- comes and Joins into -My path. 

[The latter portion of this stan25a, namely, ''mania 
vartmanuvariante ^^ etc., has come above (3. 23) in a some- 
what different meaning; and that will show how the 
meaning of words differs in the Gita according to anterior 
and posterior contexts. The Blessed Lord now explains why 


946 GlTl-RAHASTA OR KAEMA-YOGA 



ljT|i?cr: SFJlfoif ?r^cT I 

f|w ft *rTS% II II 


II 

different persons reaclr Him by different paths, if it is true 
that by whichever way one goes, one ultimately reaches 
the Parame^vara — 

'(12) People, who desire (only) the Fruit of Action 
(and not the destruction of the bonds of Karma), worship 
deities in this world, because, (that) Fruit of Action is soon 
obtained in this world of human beings. 

[These very ideas have appeared again later on in 
Chapter VII (See Gi, 7. 21, 22). The true fruit of the 
worship of the Paramesvara is Eel ease, and it is obtained 
only after the bond of Action has been fully destroyed, 
after a considerable length of time and by deep and solitary 
worship ; but, very few persons are so far-sighted or 
industrious. This stanza means that almost all people 
want to have something or other in this world, as the Fruit 
of their Action; and that such people run after deities 
(Gi. Ea. Oh. XIII p. 589). But the Gita says that this is 
in the end a kind of worship of the Paramesvara, and that 
when this Yoga grows, it ultimately culminates in Desireless 
Worship, and eventually Eelease is obtained (Gi, 7. 19). 
The Blessed Lord has explained before that the Paramesvara 
becomes incarnated for the re-establishment of Eighteous- 
ness. HE now explains in short what is necessary to be done 
for the re-establishment of Eighteousness.— ] 

(13) I Myself have created the arrangement of the 
four castes (into Brahmins, Ksatriyas, Vaisyas, and Sudras), 
consistently with the differences in their qualities and 
Actions. It is I, Who am the Maker of it, and (I am) also an 
^ikarta (that is. One Who has not made that arrangement), 
and avyaya (that is, inexhaustible — Trans.). 

[This stanza means that although the Paramesvara is the 
Doer ikarta), yet, as He is always unattached (nihsanga) as 
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described in tlie next stanza, He is necessarily a Non-Doer 
{alcaria), (See Gita. 5. 14). There are also other apparently 
inconsistent descriptions later on of the form of the 
Paramesvara, e.g., sarvendmjaguvWiasam sarvendriijavi- 
varjifam ” (Gi. 13, 14), See the description of the difference 
between the qualities of the four different castes later on in 
Chapter XVIII (18. 41-49). The Blessed Lord now explains 
the hidden meaning of the words, ‘ One Who does, and at 
- the same time, does not do ’, which the Blessed Lord has 
used with reference to Himself — ] 

(14) I am not touched by the lepa, (that is, the adverse 
effect) of Karma, because, My Desire is not in the Fruit of 
Action. He who Knows Me in that way, is not affected by 
Karma# 

[It has been stated above in the 9th stanza that “ he who 
understands My birth and My Action attains Release 
This stanza contains an elucidation of the principle of 
‘Action’ mentioned in that stanza. The word ‘under- 
stands’ means and includes ‘understands and acts 
accordingly ’. This stanza means that the Blessed Lord is 
not affected by the Action which He performs, because He 
does not perform the Action, entertaining the Hope of 
Fruit ; and he who understands this principle and acts 
accordingly cannot be affected by Action. The Blessed 
Lord now fortifies the proposition laid down in this stanza 
by an actual example — ] , 

(15) Knowing this, those who strove after Emancipation 
in ancient times, also performed Action ; therefore, do you 
also perform the Action (Karma) performed by the ancients 
in the past. 

[A definite advice has been given to Arjuna to perform 
Action, as there is no antagonism between Action and Release. 
But this gives rise to a doubt as to what is essentially 
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meant by the opinion of the School of Eennnciation that 
‘Release is attained by A.bandonment of Action, that is,, 
by Inaction {aka7*ma)\ Therefore, the Blessed Lord now 
starts a disquisition on what Action is; and He ultimately 
lays down in the 23rd stanza the proposition that Hon- 
Action {akarma) does not consist in giving up Action; and 
that, Desireless Action is to be called Non- Action (akarma).] 

(16) Even the Wise are confused as to what is karma 
(Action— Trans 0; and what is (Abandonment of 

Action — Trans.) ; (therefore,) I shall explain to you that kind 
of Karma, by knowing which, you will be free from sin. 

['* aka^nna ’ is a ‘ 'miVsamasa ’ ; and the ‘ a ’ = ‘ 7 ian \ in it, 
grammatically means both ‘ absence of ’ {ahhava\ or 
* impropriety of ’ (ap'asastya) ; and it cannot be said that 
both these meanings may not be meant here. Nevertheless, 
as a third division of Action called ' ukarma' has been 
mentioned in the next stanza, the word ‘ akarma'' 
in this stanza must be taken to mean particularly, 
that ‘ Abandonment of Action’ which the School 
of Renunciation called ‘the literal abandonment of 
Action Nay, it will be seen from my commentary on the 
18th stanza, that it is not necessary to totally abandon 
Action, as prescribed by the School of Renunciation ; that, 
such Abandonment of Action is not true ‘ akarma ’ ; and 
that, the true meaning of the word ^akai'md! is quite 
different] 

(17) The path {gatih — Trans.) of Karma is moot; 
(therefore,) it is necessary to understand h karma p. 

(that is, Action— Trans.) and it is necessary to understand 
what is vikarma (viparlta karma) ^ (that is, Wrong Action— 
Trans.) ; and it is , also necessary to understand what ia 
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(not performing Action). (18) That maO; who 
sees Inaction in Action» and Action in Inaction, is the 
Jnanin (sage — Trans,) among men; he is *yukta % (that is,,. 
^ yoga-yukta')s (that is, steeped in the Karma- Yoga—Trans.),. 
and one who performs all Actions. 

[This and the following five stanzas contain a 
description of ‘ karma and ^ akarma' and ‘ vikarma" ; and 
whatever has been left over here has been made up later on 
in Chapter XVIII, where the three kinds of Abandonment 
of Action (karnm-tyaga), the three kinds of Action {karma) 
and the three kinds of Doers (karta) have been explained 
(Gl. 18. 4-9 ; 23-25 ; and 26-28). It is necessary to explain 
here in short and clearly what the doctrines of the Gita are 
about karma^ akarma, and vilmrma, having regard to the 
disquisitions on Karma in these two places; because, the 
commentators have created a considerable amount of 
confusion about these things. The followers of the School 
of Renunciation favour the ‘literal’ abandonment of 
Action ; and, therefore, they try to stretch the meaning of 
the term ‘ akarma ’ here in support of their own doctrine ; 
and the followers of the Mimamsa school favour desire- 
prompted Action like Yajnas and Yagas; and look upon 
everything else as ‘ vikarim \ There are besides, the 
differences of the Mimaiiisa school between the Daily {Tiitya) 
and the Occasional (naimittika) Action ; and the supporters 
of the Sastras try at the same time to push forward their 
own doctrine. In short, as a result of this stretching in all 
directions, it ultimately becomes very difficult to understand 
what the Gita understands as ‘ akanna ’ and what as 
Ivikarma Therefore, it must be borne in mind in the first 
instance, that the scientific basis on which this point has been 
considered in the Gita is the path of the Karma-Yogin, who 
performs Action desirelessly ; and not of the Mimamsakas, 
who perform Desire-prompted Action, nor of the followers of 
the School of Renunciation, who abandon Action. When 
one accepts this basis of the Gita, it follows first of all that 
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' akarma ® cannot possibly mean * karmasunyata' (total 
absence of Action); and that no man can tinder: any circum- 
stances be Inactive (Gi. 3. 5; 18.11); because, nobody can 
escape sleeping, sitting, or at any rate, being alive ; and 
if it is impossible to be totally Inactive (ftarma-S'Ent/a), 
■one has to decide wbat is meant by ^ akarrm\ To tMs 
the reply of the Gita is: Do not look upon ‘Karma® as ‘the 
mere performing of Action ’ ; but decide as to whether an 
Action is ‘ hanmi ® or ‘ akarma ’ by considering the good or 
bad results which flow from it. If the Cosmos itself is 
ka7im, man cannot escape karma, so long as he exists in 
the Cosmos. Therefore, the consideration of what a man 
should do or not do, must be from the point of view of to 
what extent such Action will prejudicially affect him. 
That Action, which being performed, does not prejudicially 
affect the Doer, must be deemed to have lost its nature of 
being a 'karma' (that is, its 'karmatva ' ), or its binding 
force (bandhakafva ) ; and if in this way, any Karma loses its 
'karmatva'oT ' bandhakatm', then necessarily that ‘terma® 
becomes an 'akarma\ It is true that the ordinary meaning 
of the word ‘atoma’ is* total absence of Action® {karma- 
smyata); but considering the matter scientifically, that 
meaning is not appropriate here, because even * sitting 
quiet®, that is, ‘not doing anything®, is very often an 
Action in itself. For instance, if one sits quiet, when 
someone is hammering one®s parents, and does not do 
anything to protect them, that is ‘Inaction’ (akarma), 
that is, ‘total absence of Action’ (karmasunyatva), according 
to the ordinary meaning of the word. It is nevertheless 
an ‘ Action ’ ( karma ), nay, even a Wrong Action ( vikarma ); 
and, according to the doctrine of Causality, one cannot 
escape the evil results of this kind of Action. Therefore, 
the Gita says paradoxically and very skilfully in this 
stanza that he who understands that even 'akarma' 
amounts to 'karma' (sometimes, even very terrible karma) \ 
and also that even in performing Action, such Action 
is ‘dead action® or 'akarma' from the point of view of 
Causality, is the real Jnanin; and this meaning has been 
•explained in different ways in the subsequent stanzas. 
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According to the Gita science, the only true means by which 
one escapes the bondage of Action is by performing Action 
unattachedly, that is, ‘giving up the Hope of Fruit’ (See 
Gi. Ra. Ch. V. pp. 148 to 156 and Ch. X. p. 394). Therefore,, 
that Action alone, which is performed in this way, that is, 
unattachedly, is the proper, that is, the sattvika Action, 
according to the Gita (Gl. 18. 9). That is the true 
‘Non- Action’ (afexma) according to the Gita; because, its 
‘lamai’m ’ (that is, its nature of being a ‘ karma'), ov its 
binding fovoe {bandhakafva) according to the law of 
Causality ( karma-mpaka-prakriya) is lost. When, from all 
that men do, (and even sitting idle is included in the word 
‘do’), Action of the above kind, that is, sattvika Action, or, 
'akarma' according to the Gita, is deducted, all that 
remains can be divided into two parts, namely, (i) rajasa 
Action and (ii) tamasa Action. Out of this, tamasa Action 
is the result of Ignorance (moha), and therefore, it falls into 
the category of Wrong Action {vikarma). Thus, if Action 
is abandoned as a result of Ignorance, it is still a ‘vikartm\ 
not an ‘akarma’ (Gi. 18, 7). Then remains the rajasa 
Action. This Action is not of the first class, that is, sattvika; 
nor is it what the Gita describes as true ‘ akarma ’. The Gita 
calls this ‘ rajasa Action’; but if any one wants to do so,, 
he may use the single word ‘ karma ’ to mean this kind of 
rajasa Action. In short, whether a particular Action is a 
'karma ’ or an 'akarma' is to be decided according to the 
binding force of the Action, and not from its nature of 
being an act, nor also according to what may be laid down 
in barren religious treatises. The Astavakra-Gita supports 
the Path of Renunciation. Yet, even in it, it is said that : 

nivrtlir api mudhasya pravrilir upajdyatex 

pravrttir api dhlrasya nivrttiphalabhagini ii 

(Asia. 18. 61) ; 

thatis:“the‘TOW#rof fools, that is, their turning away 
from Action, as a result of perversity or of Ignorance, in 
itself amounts to ‘ pravrtti ' or ‘ Karma ’ ; and the 'pravrtti' of 
the wise, that is to say, their Desireless Action, gives the 
same benefit as nivrtti {i.e., Renunciation) or karmatyaga 
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(that is, Abandonment of Action)”. This very meaning has 
been very skilfully, paradoxically, and metaphorically set 
out in the above stanza ; and unless one carefully bears 
in mind this definition of ‘ aterwza ’, he cannot fully 
understand the argument about ‘ /cama ’ and ^ akarma' 
in the Gita. The Blessed Lord now explains this very 
meaning more explicitly in the following stanzas } 

(19) He, whose samarambhEh {ihsit is, Actions) are devoid 
of the Desire for Fruit, is referred to by Jnanins, as the 
learned man, whose Actions are reduced to ashes in the 
Fire of Knowledge. 

C This clearly shows that, “ karma (Action) is reduced 
to ashes by jnana”, is not to be understood as direc- 
ting Abandonment of Action, but the performance of 
Action, having abandoned the Desire for Fruit. (Gl. Ra. 
Ch. X. pp. 394-400). Similarly, the meaning of the words 
‘ sarvarambha-parityagl ’, — that is, ‘ one who gives up all 
aramhha or activity which appear later on in the 
description of the devotee of the Blessed Lord (Gl. 12. l6 ; 

14. 35), is also made clear by this. Now the Blessed Lord 
makes the same meaning more explicit as follows — ] 

(20) ( The man ) Who, having given up the Attachment 
for the Fruit of Action, is al-ways happy and nirasraya \_thsit 
is, one who does not possess a Reason, which has taken 
^shelter’ (asraya — Trans.) in the means of obtaining the 
Fruit of Action, by wishing to do a particular Action, for a 
particular result] is (said to be) doing nothing whatsoever, 
though he may be engrossed in performing Actions. (21) 
When a person, who gives up the asih (that is, the Desire for 
Fruit), who regulates his Mind, and who has become free 
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from all Attachments, performs Actions, which are merely 
.sanra (that is, performed by the Body, or only by the organs 
of Action), he does not incur sin. 

[Some commentators interpret the word ‘ nirmraya ’ in the 
30th stanza as ‘ one who has no home that is, a 
Saiiinyasin ; but that is not correct. The word ' asraya ® may 
be interpreted to mean ‘house’ or ‘home’ ; but what is meant 
in the present place is not the ‘ home ’ of the person who does 
the act, but the ‘ home ’ in the shape of ‘ a niotive for the act 
which he performs ’ ; and what is meant is, that there 
should be no such ‘ home ’ ; and the same meaning has been 
made clear in the words ‘ anasritah karmapkaiam ’ (Gi. 6. 1) ; 
and the same meaning has also been adopted by Waman 
Pandit in his Marathi commentary on the Gita known as the 
Yaiharthadlpika. Similarly, the word ‘ sarlra ’ in the 31st 
stanza does not mean the Action of begging alms sufficient 
for the maintenance of the body, etc. The true meaning of 
the words ‘ kemlam sartram karma ’ is consistent with the 
description contained later on in Chapter V (5, 11) that, 

“ Yogins, that is, Karma-Yogins perform all Actions merely 
by their organs of Action, without entertaining any Attach- 
ment or Desire in their minds ”, It is true that the organs 
of Action perform the Action, but as the Mind is equable, 
the person who performs the Action, does not incur either 
sin or merit.] ' ^ 

(22) The man, who is satisfied with whatever falls to Ms lot 
according to fortuitous circumstance, who is free from the 
pairs of Opposites (such as, happiness and unhappiness etc.), 
who is devoid of jealousy, and who considers it the same, 
whether there is success lor the Action or not, is not bound 
by the merit or the sin of Actions, even though he performs 
(Actions). (23) (He) Who is without Attachment, free (from 
love and hate), whose Mind is concentrated on Knowledge 
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(in the shape of an Equable Reason), and who performs. 


Actions (merely) for the purpose of a Yajna, his entire Karma, 
is destroyed. 

[The doctrine explained in Chapter III above (3. 9), that 
Action or ritual performed for the sake of a Yajna does 
not become binding according to the Mimaihsa school, and 
that when the same Action is performed with Attachment, 
it becomes productive of Release instead of leading 
to heaven, is again referred to in this stanza. The word 
^ saimgram' in the phrase ‘ saniagrwh pravillijate' is very 
important. The Mimaihsa school looks upon the happiness 
of heaven as the highest ideal, or the summum bonum;. 
and in their opinion, Action which leads to heaven is 
not binding; but the Gita aims beyond heaven, that 
is, at Release; and from this point of view, even that 
Action which leads to heaven, is binding. Therefore, it is 
said that if Action is performed, even for the purpose of a 
Yajna, but with an unattached Reason, it is ‘totally’ 
(samagra) destroyed, that is to say, it does not become 
productive even of heaven but leads to Release. But, 
nevertheless, there is an important distinction to be borne 
in mind in the poi-tion of this Chapter which deals with the 
Yajnas. In Chapter III, it has been stated that these same 
Yajnas, that is, the immemorial Yajna-caAra or the. 
paraphernalia of ritualistic performances, prescribed by 
the Srutis and the Smrtis, must be kept going ; but the 
Blessed Lord now says that the word ‘ Yajna ’ is not 
to be taken in the limited meaning of ‘ offering til (sesamum) 
or rice or animals into the fire ’, as offerings to deities, or as 
meaning the performance of the duties relative to the four 
castes, in accordance with their respective religion, though 
desirefully. The words ‘ idwh m mama ’ uttered at the end 
of the hymn, while throwing the offering into the fire, which 
mean ‘ this is not mine contain a selfless, non-egotistioal 
principle, which is the most important part of the Yajna; 
and, performing in this way all the Actions of one’s life,, 
saying ' na mama' (that is, ‘this is not mine’), that is, 
giving up mine-ness and performing them merely with the 
idea of dedicating them to the Brahman, is in itself a 
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stupendous Yajna, or ‘Aoma ’ ; and by means of this Yajia, 
an offering of oblation (yajana) is made to the deity of all 
deities, that is, to the Paramesvara, or the Brahman. 
Needless to say, the doctrines of the Mimamsa school 
relating to the sacrifice of wealth apply equally well to this 
stupendous sacrifice ; and the person who performs every 
Action in the world unattachedly, and for the sake of 
Universal Welfare (fo/casa?Ksrra/ia) becomes liberated from 
the ‘ entire ’ ( samagra ) consequence of the Action, and 
ultimately attains Release (Gl. Ra. Oh. XI, pp. 478 to 483). 
This stupendous Yajna in the form of dedicating everything 
to the Brahman is described in the beginning of the next 
stanza ; and the Blessed Lord after describing thereafter the 
form of other specific Yajnas of lesser importance, sums up 
the whole thing in the 33rd stanza by saying that, “such a 
‘ Jfiana-yajna’ (sacrifice of Knowledge) is the best of all”.} 
(24) He, whose belief is that the arpana (that is, the act 
of offering) is Brahman ; that, the havi (that is, the oblation 
which is to be offered) is Brahman; that, the Brahman offered 
a sacrifice into the Brahman-fire ; and that, (all) Karma ia 
(in this way) Brahman, attains the Brahman. 

[In the Samkara-bhasya, the word ‘arpana’ has been 
interpreted as “the means by which the ‘offering’ 

( arpam) is made, such as a ladle etc.”; but that inter- 
pretation is rather far-fetched. It is more to the point to 
take the word ‘ arparia \ as meaning the ‘ act of offering ’ or 
‘ the act of offering into the fire ’. Thus far, there has been 
a description of persons who perform the Yajna desirelessly, 
that is, in order to dedicate it to the Brahman (that is, make 
a ‘ Irrahmarpaya ' of it). The Blessed Lord now describes the 
desire-prompted Yajna addressed to particular deities — ] 

(25) Some (Karma-) Yogins perform sacrifice addressed to 
deities (instead of for dedicating it to the Brahman) ; and 
4 : 3 ' " "" 4 ^ 
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others make a sacrifice of a Yajfia, by a Yajna, into the 
Brahraan-fire. 

[The latter portion of this stanza refers to the description 
in the Furusa-Sukta that the gods offered a sacrifice to the 
Virata-formed Yajna-pz^rwm, c/., ''yajiiena yajnam ayajanfa 
devah'' (Rg. 10.90.16); and the words, ''yajnam yajnenaiv- 
opajahvalV in this stanza are synonymous with the words 
"yajHena yajnam ayajanta^' in the llg-Veda, and seem to 
be used accordingly. It is evident that the Virata-formed 
animal, which was sacrificed into the Yajna performed in 
the beginning of the world, and the god, for propitiating 
whom the sacrifice was made, must both have been of the 
form of the Brahman. In short, as the Brahman con- 
tinually pervades all things in the world, the statement 
in the 34th stanza that, in performing all Actions desire- 
lessly, the Brahman is always sacrificed by the Brahman, 
is scientifically correct ; all that is wanted is that one’s 
Mind has been formed accordingly. This is not the only 
’Stanza in the Gita which refers to the Furusa’-Sukfa, but 
later on, the description in Chapter X, is also consistent 
with that Sukta. The Blessed Lord has now described the 
Yajnas parfcrmed for propitiating particular deities. HE 
now explains how the Yogic performance of Breath Control 
( pranayama ) etc., prescribed in the Patanjaia-Yoga, or even 
the performance of religious aiisterities, is a kind of Yajna, 
if the words ‘apm’ (fire), 'havi' (sacrificial offering) etc., 
are taken in their symbolical meanings — ] 

(26) Others sacrifice the krotradi (that is, ears, eyes, etc.) 
organs into the 'FUq {agni) \xx the shape of a Limit 
{samyamana); and others again, sacrifice the objects of sense, 
such as, sound etc. into the Fire in the shape of the senses. 

(27) Others still, sacrifice allthe Actions (that is, functions) of 
the various organs, and vital forces (prana) into the Fire of 
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Yoga in the shape of Mental control, which has been lit by 
Knowledge (/Viaraa ). 

[ In the above stanza, are described two or three dijfferent 
kinds of symbolical Yajaas e. g., (1) controlling the senses, 
that is, allowing them to perform their respective functions 
within proper limits; (2) totally destroying the senses, by 
wholly giving up the objects of sense, which go to feed 
the senses; (3) putting an end to the Actions, not only of the 
senses, but even of the vital forces ( ) themselves, 
by entering into a complete mental absorption ( samadJii ), 
and remaining steeped in the joy of the Atman. Now, 
if these are compared with a Yajfia, then, in the first 
kind of Yajfia, the limit ( samyamana ) which is placed 
■on the senses becomes the Ifire ( agni ) ; because, by 
working out the simile, all that enters the limit may 
be said to have been offered into the Fire. Similarly, in 
the second kind of Yajfia, the organs themselves, and 
in the third kind of Yajfia, both the organs and the 
praria (vital forces) are compared with the material 
offered up as a sacrifice-offering, and the Control of the 
Atman ( afmasamyamana) becomes the Fire. There are, 
besides, others, who only perform the Pranayama (i. e., 
■control of the Prana (life) in the shape of the breath — 
Trans. ) ; and these are described further on in the 39th 
stanza. This idea of symbolically extending the original 
meaning of the word "yajna\ namely, ‘a sacrifice of 
various materials’, and making it include religious 
austerities (tepa). Renunciation ( sa?«Ka»asa ), Mental 
absorption {samadM), control of the or breath 

{praxmjama), and other means of getting merged into the 
Blessed .Lord, has not been mentioned for the first time 
in the Gita. In the 4th chapter of the Manu-Smrti, where 
the state of the house-holder is being described, after 
stating that no house-holder should give up the five 
principal sacrifices {maha-yajna) prescribed by the Smrtis, 
namely, the Rsi-yajfia, the Deva-yajfia, the Bhuta-yajna, 
the Manusya-yajfia, and the Pitr-yajna, it is stated that 
many persons “ sacrifice the speech into the organs, or the 
Prana (life) into the speech, or ultimately even propitiate 
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the Paramesvara by a Jhana-yajha (that is, the sacrifice by 
Knowledge, or sacrificing everything into the sacrificial 
fire of Knowledge — Trans.)”, (Manu. 4. 21-24). Considering, 
the matter from the historical point of view, it can be seen 
that when the sacrifice of wealth of various kinds 
prescribed in the Sruti-texts for propitiating Indra, Varuna, 
and other deities fell into disuse, and the devices of 
attaining the state of the Paramesvara by Pataiijala-yoga, 
Samnyasa, or Metaphysical Knowledge came more and 
more into vogue, the meaning of the word ‘Yajna’ was 
widened, and it was made to symbolically include all 
the various devices of obtaining Release. The principle 
at the root of this is the tendency to indicate subsequent 
religious methods by the same technical terms as had 
come to be formerly accepted in the religion. Whatever 
may be the case, it is clear from this exposition in 
the Manu-Smrti, that this idea had acquired general 
acceptance before, or at any rate at the same* time aS;, 
the Gita.] 

(28) In this way, some Yatins observing severe vows (that 
is, persons who have acquired mental control) perform the 
sacrifice of wealth ; others perform the sacrifice by austerity, 
others by Yogic practices, others by svadhyaya (that is, by 
observing the ritual prescribed for one's own caste), and 
others by Jnana (i.e., Knowledge — Trans.). (29) Others taking 
to pranayamai and controlling the movements of the prana 
(outgoing breath — Trans.) and the apdna (incoming breath— 
Tians.) breaths, sacrifice the pram-bve^tli into the Qpana^^ 
breath, while others sacrifice the a/ana-breath into the pram^ 
breath. 

[The idea conveyed by this stanza is that performing 
the Pranayama (breath-control) according to the Patan jala 
Yoga is a kind of Yajna. As this Yajna in the form of 
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the Patanjala-yoga has been mentioned in the , 39th 
stanza, the words ‘ sacrifice by Yogic practices ’ ■ C yoga- 
yajna") .in the 28th stanza must - be taken .to mean 
the . Yajna according to Karma-Yoga. ■ The ' word 
'^pram' in the term ' pramyama" nsiially indicates 
both the svasa ( inhaling ) and the ticchvasa (exhaling) 
of the, breath; but when a distinction is made 
between ‘ praya ’ and apana \ the word 'pram'' means the^ 
oiit-goiiig * breath, that is to say, the ‘ ucekvasa ' breath ; 
and the word ^ apana^ mea,m the ‘incoming’ breath (Ve. 
Sfi, Saih. Bha. 2. 4. 12 ; and Chandogya Saiii. Bha. 1. 3. 3). 
It'mnst be borne in mind that these meanings of the words 
^ prana" and ^ apma' are different from their ordinary 
meanings. Taking these meanings, when the prana, that 
is, the exhaled breath or the ‘ ucchvasa ’ has been sacrificed 
into the wpana, that is, the intaken breath, the prariayama 
which is performed, is known as the ^ pur aka' ; and 
conversely, when the apana has been sacrificed into the 
the prapmjania which is performed is named ' recaka\ 
When both the p7*am and the apana B,m controlled or stopped, 
the pranayama which is performed is named ‘ kurahhaka ’ ; 
now there remain besides these, the three breaths named 
vyana, tidana, and samana. Out of these, the breath ‘ vymia ’ is 
located at the meeting point between the pram and the 
apana, and comes to be used when one has to perform 
actions requiring force, when one partially controls the 
breath, such as, in drawing a bow or lifting up weights 
etc, (Chan. 1, 3. 5), The wdam breath is the one which 
leaves the body at the moment of death (Prasna. 3. 7) and 
the breath is the breath which continually takes 

food- juices to every part of the body (Prasna. 3. 7). These 
are the ordinary meanings of these various kinds of breath 
according to the Vedanta-Sastra ; but in some places even 
quite different meanings are intended ; for example, in the 
.212th Chapter of the Vana-parva of the Mahabharata, quite 
different characteristics are mentioned of the prana and 
other breaths; and ‘ praria ’ is explained as meaning the 
breath in the head, and the apana is described as meaning 
the breath which escapes downwards from the body 
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(Prasna. 3-5 and Maitryu. 3-6). According to the above 
stanza, the breath which is controlled is said to be 
‘sacrificed ’ into the other kinds of breath.] 

(SO) Others still moderating their food, sacrifice the prana 
(vital airs) into prana itself. All these being sin-d im inished 
as a result of sacrifice, and (being) well-versed in sacrifice, 
(31) and partaking of the amrta (food), which remains over 
after the sacrifice, attain the eternal Brahman. The non- 
performers of sacrifice have not (success even in) this world ; 
how then, O Kurusrestha, (can they obtain) the next world ? 

[ In short, although the performance of Yajnas is the duty 
of every human being, according to the directions of the 
Vedas, yet, it is not that this Yajna is only of one kind. 
Whether one performs Pranayama, or religious austerities, 
or the reading of the Vedas, or the Agnistoma-yajna, or the 
Pa^u-yajna (sacrificing animals), or throws til, rice, or 
clarified butter into the fire, or performs worship, or 
performs the five dom estic sacrifices ( grha-yajna ), such as, 
naivedya ( food offered to household gods ), vcdsmdeva (food 
offered into the fire), etc., if one has destroyed the Attach- 
ment for the Pruit of Action, all these become Yajnas in 
the wider meaning of the word ; and then, all the doctrines 
of the Mimamsa school relating to the partaking of what 
remains after the performance of the Yajna, become 
applicable to each of them. The first of these rules is that 
‘ no Action performed for the purpose of a Yajna has a 
binding effect’; and that rule has been mentioned above in 
the 23rd stanza (See commentary on Gi. 3. 9). The second 
rule is, that every householder should partake of food in the 
company of his wife, after he has performed the five 
principal sacrifices, and given food to guests, beggars etc., 
and that when a person lives in this manner, the house- 
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holder- state becomes profitable, and leads , to a happy state 
after death. It has been stated in the Mann-Smrti, and in 
other Smrtis, that every house-holder should always become 
a vighasast ’ (i. e., one who eats the vighasa — ^Trans.), and. 
amrtasV (i. e., one who eats the amrfa— Trans.), after the word 
* has been defined as meaning ‘whatever remains, 
over after the guests have eaten’, and the word ‘ amria ’ haS' 
been defined as meaning ‘ that which remains over after the 
performance of the Yajna’; cf,, vighasam bhukiaiem^^^^ in 
yajfiasesam Manu, 2. 285 (See Gl. 3. 13 and 

Gita. Ra. p. 403). The Blessed Lord now says that this rule^ ' 
which applies to the ordinary domestic sacrifices also applies 
to all the various Yajhas mentioned above. Not only is 
any act performed for the purpose of a Yajila not binding,., 
but if any portion of these acts, which remains over after 
the performance of the Yajna, is utilised by one for his own 
use, even that is not prejudicial. (See Gita Ra. Chapter XII 
p. 535 bottom). The last sentence in this stanza, namely, 
‘‘the non-performers of sacrifice have not (success even in) 
this world”, is fraught with deep meaning and is important. 
It does not mean only that in the absence of the Yajhas 
there is no rain, and that in the absence of rain, the course 
of life on this world cannot go on ; but, taking the word 
‘Yajna’ in its wider meaning, the social principle, that 
unless every one sacrifices something or other dear to him, 
the ordinary course of the world cannot go on, by all 
getting e(pal opportunities, is necessarily included in it 
For instance, the Western socialistic doctrine that 
unless every one controls his own freedom of action, 
all others cannot enjoy equal freedom of action, 
is an example of this principle ; and if the same meaning 
is to be conveyed in the terminology of the Qiti, one will 
have to speak here in terms of a Yajna, by saying that 
‘unless every one to some extent performs a Yajna of Ms 
Freedom of Action, the course of life on this world cannot 
go on When the Yajna has thus been made the founda- 
tion of the entire social structure by thus giving it an 
extended and wide meaning, it need not be said in so many 
words that the social arrangement will not continua l 
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properly, unless every human being learns to perform these 
Yajnas as pure duties. ] 

(32) In this wayj various kinds of Yajnas, are always taking 
place in the mouth of the Brahman ; know that all these 
arise from Karma ; when you have acquired this Knowledge, 
you will obtain Release. 

[The Yajnas of physical materials prescribed by the 
Srutis, such as, the ‘ jyoHstoma’ etc., are performed by 
throwing oblations into the Fire; and as the sacrificial 
fii'e is supposed to be the mouth of the gods, these sacrifices 
are stated by the Sastras to reach the various deities. But, 
some one may raise the doubt that since the symbolical 
Yajnas mentioned above are not performed in Fire, 
which is the mouth of the gods, how can merit be acquired 
by performing them ? Therefore, in order to remove this 
doubt, the Blessed Lord now says that these Yajnas are 
performed into the mouth of the Brahman itself. The 
purport of the second part of the stanza is that he who 
understands this extended meaning of the performance of 
a Yajna, and does not understand that word in the narrow 
meaning given to it by the Mimamsa school, does not 
remain narrow-minded, but is enabled to understand the 
form of the Brahman. The Blessed Lord now explains 
which is the most superior of all these kinds of Yajnas — 

(33) O Parantapa ! the jnana-maya yajna (that is, the 
Yajfia peformed by sacrificing everything into the Fire of 
Realisation — Trans.) is better than the dravya-maya 
yajna (that is, the Yajna, performed by sacrificing materials — 
Trans.) ; because, O Partha 1 all Actions of all kinds 
are ultimately merged in Jfiana. 

[The word ‘Jnana-yajfia’ has occurred twice later on in 
the Gita (Gi. 9. 15 and 18. 70). The Yajna of materials 
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performed by meiij Is performed by them for - attaining 
'the Paramesvara. But one cannot attain the Paramesvara, 
-unless one is acquainted with His form. Therefore, the 
„ method of acquiring the Knowledge of the form of the 
Paramesvara and of attaining the Paramesvara by leading 
.a course of life which is consistent with that Knowledge, 
is known as the Miana-yajna This Yaj'Sa is mental, 
•and is performed with the help of the Eeasoii, and it is 
naturally considered more worthy than the Yajfia of 
wealth. This Jlaiia included in the Jnana-yajfia is of 
supreme importance in the Science of Release ; and it is 
the firm doctrine of the Gita that (i) all Karma is destroyed 
by means of this Jhana; that, (ii) in any case the 
elhana of the Paramesvara must ultimately be obtained; 
and that, (iii) there is no Release except by the Acquisition 
of Jnana. Nevertheless, I have proved in detail in 
Chapters X and XI of the Gita-Rahasya that the words 
all Actions of all kinds are ultimately merged in Jnana” 
in this staniza are not to be understood as meaning that 
‘after a man has acquired Jhana, he may give up Karma’. 
The Gita preaches to everybody that (i) all Actions must 
be performed as a matter of duty for universal welfare, 
though they may not be needed for one’s own self ; that, 
(ii) as all these Actions are performed with JMna, that is, 
with an equable Reason, the person, who performs them, is 
not affected by the merit or sin of that Action (see, stanza 
37 later) ; and that (iii) as this Jhana-yajha leads to Release, 

^ Jhana, and with a 

desireless frame of mind. ] 

(34) Remember that, pliilosopher-Jhanins will, by your 
offering obeisance (to them— Trans.), and questioning and 
service, teach you that Jhana, (35) by having acquired which, 
C);:;Panda?a ! you will not again be overcome by mental 
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confusion in this fashion, and by means of which Knowledge,, 
you will come to see everything created as located in your- 
self and ultimately in Me. 

[ There is a ref erence here to the Knowledge of the iden- 
tity of the Atman with all created beings, that is, to seeing 
the entire creation embodied in oneself, and seeing oneself 
embodied in the entire creation, which has been dealt with 
later on (Gi. 6. 29). As the Atman (Self) and the Bhagavaii 
(Blessed Lord) are fundamentally uniform, the entire 
creation is comprehended in the Atman, that is, ultimately,, 
also naturally in the Bhagavaii, or the Blessed Lord ; and the 
three-fold distinction between the Atman (one’s Self), the 
rest of the creation, and the Blessed Lord, naturally dis- 
appears. It is, therefore, said in the Bhagavata-purana, in 
describing the Bhagavad-bhakta (the devotee of the Blessed 
Lord) that “ that man is the best Bhagavata or devotee of 
the Blessed Lord, who sees the entire creation in the Blessed 
Lord and in himself (Bhag. 11. 2. 45). See the further 
explanation of this important principle of the Gita in 
Chapter XII of the Gita-Rahasya (pp. 543 to 555) ; and also 
in Chapter XIII, from the point of view of Devotion 

. (pp. 600-601). ] 

(36) Even if you are a sinner, greater than any other sinner, 
you will sail over the wdiole sin by (this) ship of Jhina.. 

(37) Just as the kindled fire reduces to ashes (all) fuel, in the 
same way, O Arjuna ! (this) Jnana* formed Fire reduces to 
ashes (the prejudicial or unprejudicial binding force of) all 
AxtioB« 

[ The Blessed Lord has described the worth of Jnana. HE 

now explains how this Jiana can be acquired ] 

,-(38) There is nothing indeed in this world so holy as 
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■ Jiiina. That Jnana is automatically acquired in course of 
time by the person who has mastered the Yoga (that iS|.- 
the Karma-Yoga). 

[The word ‘ Action ’ in the 37th stanza means ‘ the 
binding force or effect of Karma or Action ’ (Gi. 4. 19). 
Acquiring Knowledge by means of desireless Actions, 
which one has started by one’s Eeason, is the principal 
means of acquiring Knowledge, or the means accessible 
to Reason {hiiddU) ; but, for those who cannot acquire Know- 
ledge in this way by their own Reason, the Blessed Lord 
now prescribes the other path, namely, the Path of Faith—] 

(39) That person having Faith; who; having acquired control 
over the senses, pursues this Knowledge, (also) acquires it ; 
and when he has acquired Knowledge, he immediately after- 
wards experiences the highest peace. 

[In short, that Knowledge ( Jnana ), and the tranquility 
{ianii) which is acquired by means of the Reason (buddhiX 
is also acquired by Faith (h^addha). But he who has 
neither Reason nor Faith— ] 

(40) But (ha) who has himself neither Knowledge nor Faith, 
such a doubter is utterly destroyed. For the doubter, there 
is neither this world, nor the next, nor any happiness 
whatsoever, 

[The Blessed Lord has shown two ways of acquiring 
Knowledge, namely, (i) one’s own Reason and (ii) Faith. 
HE now explains the respective uses of the Jnana-Yoga and 
the Karma-Yoga, and summarises the whole subject- 
matter—]. 

(41) O Dhananjaya I Actions cannot bind the dima-jnmin 
(Self-Realiser— Trans.) who has' 'cast ojBF . Karma (that is, the 
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bondage of Karma) by taking shelter in the (Karma-) Yoga^ 
.and whose doubts have been annulled by means of Jnaiia« 
(42) Therefore, cutting off with the sword of Knowledge! 
this doubt, which has arisen in your heart as a result of 
Ignorance, take shelter, in the ( Karma- ) Yoga, (and) 
O Bharata I stand up (and fight), 

[Just as in the Isavasyopanisad (Isa. 11 ; Gi. Ea. Oh. VI, 
p. 501 ), after shortly showing the respective uses of vidya 
and auidijU, a direction has been given to act without 
giving up either tv'd/za or avidya, so in the Gita, in these 
two stanzas, after shortly showing the respective uses of 
Jnana and (Karma-) Yoga, the advice has been given 
to Arjuna to perform Action with the joint help of Jnana 
and Yoga. The respective uses of these two are that when 
a man performs Action by the Desireless Jnana-Yoga, 
the binding effect of Karma (Action) is destroyed, and 
it does not obstruct Eelease; and as a result of Jnana, all 
doubt or mental confusion is annihilated and one attains 
Eelease. Therefore, the ultimate and final advice to 
Arjuna is, that he should not seek the protection of either 
Karma alone, or of Jnana alone, but should make use of 
both, and fight. It has been shown in the Gita-Eahasya 
(Oh. Ill, p. 80) that because Arjuna has to stand up and 
fight here by taking shelter or protection from Yoga, the 
word ‘Yoga’ must here be interpreted as meaning the 
Karma-Yoga. This fusion of Jnana and Yoga, is also 
again referred to later on in the Gita (Gi. 16. 1^ in de- 
scribing the characteristics of ‘godly endowment’ (daivl 
sampaffi), by the words '' jMm-yogavyavastMti^^ ] 

Thus ends the fourth chapter entitled the Jnana-Karma- 
"SAMNYASA YoGA in the dialogue between Sri Krsna and 
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Arjuna on the Yoga included in the Science of the Brahman 
(that is, on the Karma-Yoga), in the Upanisad sung (that 
is, told) by the Blessed Lord. 

[ It must be borne in mind that the word ‘ sanivyasa ' in 
the phrase ^ jmna-karma-samnyasa ' is not literal harnm- 
tyaga (Abandonment of Action), but is the Desireless 
‘ samiyasa' or the ‘Dedication’ of all Action to the 
ParameSvara; and the same explanation has been given 
later on in the beginning of Chapter XVIII. ] 


1 
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CHAPTER Y. 

[In this chapter, has been given the clear answer of the 
Blessed Lord to the doubts likely to be i*aised by the 
followers of the Path of Renunciation to the doctrines laid 
down in Chapter IV, after expressing those doubts through 
the mouth of Arjuna. If Jhana is the ultimate resolution 
of all Action ( 4 . 33 ); if all Action is destroyed by Knowledge 
( 4 . 37 ); and if the sacrifice into Knowledge is superior to the 
sacrifice of wealth ( 4 . 43 ), then, why has the Blessed Lord, 
after saying in the second chapter that “it is most 
meritorious for a Ksatriya to fight the battle prescribed by 
his religion” ( 2 . 31 ), summarised the fourth chapter by 
saying “ therefore, stand up to fight, taking shelter in the 
Karma-Yoga ” ( 4 . 42 ) ? To this the reply of the Gita is 
that what is needed is the fusion of (i) Knowledge, which is 
necessary for Release, by removing all mental confusion 
and of (ii) Karma, which cannot be escaped from, and 
which though not necessary for Release, is yet necessary 
for Universal Welfare ( 4 . 41 ). But, even to this an 
objection may be raised to the effect that, if both the 
Karma-Yoga and the Sarhkhya-Yoga are proper according 
to the Sastras, why should not a person adopt the Samkhya- 
Yoga and abandon Action, if that pleases one better? 
Needless to say, there must be made a clear decision as to 
which of these two paths is the better one ; and as Arjuna 
was seized with the same doubt, he now raises the 
following question, in the same way as he had raised the 
question in the beginning of the third chapter—] 

(1) Arjuna said O Krsna ! once you say that the Path 
of Renunciation is superior, and again that Karma*Yoga 
(that is, the path of continuing to perform Action) is 
superior ; therefore, tell me definitely that one, of these 
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two^ which' is really sreya^ (that is^ more praiseworthy), 
Blessed Lord said :— Karma-sarhiiyasa and' Karma- 
Yoga, both these (paths or .Nisthas) are nihheyasakara (that 
is/produciag Release); but, (that is, though both may be of 
the same value from the point of view of Release), the worth 
'(that is, the efficacy) of Kamiat-Yoga, out of' these two, is 
.greater than that of Karnia>Samnyasa. 

[This question and answer are both unambiguous and 
clear. The word ‘ ’ in the first stanza means * more 

praise-worthy \ or, better ; and, to the question of Arjuna 
about the relative value of the two courses, the reply of the 
Blessed Lord is, karma-ijogo vmsi/aie'\ that is *Hhe 
Karma-Yoga is the better (path) Nevertheless, as this 
doctrine is not consistent with the Saihkhya theory, that 
a man must abandon or make a literal Samnyasa 
(Renunciation) of Action, after he has acquired Knowledge, 
some commentators, have taken hold of the word 
visisyate \ and contented themselves with saying that that 
was a mere hollow praise of the Karma-Yoga by way of 
an arthavada, after they had ineffectually struggled to 
twist this plain-meaninged question and answer; and 
saying, that the true intention of the Blessed Lord was 
not to praise the Karma-Yoga! If it was the opinion of 
the Blessed Lord that there should be no Action after the 
acquisition of Knowledge, could He not have replied 
to Arjuna that: “out of these two paths, the Path of 
Renunciation is the better one”? But, as instead of 
doing so, the Blessed Lord, after saying in the first 
paru of the second stanza that, “ the paths of perform- 
ing Action and abandoning Action, are both equally 
productive of Release ”, uses the word ' tu \ that 
is, ‘but’, in the second part of the stanza and 

unambiguously lays down the doctrine that, Uayoh% that 
is, ^out of these two paths’, “the path of Performing 
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Action is more praise-worthy {sreya) than the path 
Abandoning Action’’, it is clearly proved that-He wasof 
the opinion that in the siddhavastha (state of Perfection)^ 
the Jhaniii must still go on performing, desirelessly, till 
/death, as a duty, and for Universal Welfare, the same 
selfless Action, which he was performing in the- 
‘ sadhaiiavastha ’ (the state of Perfecting) for acquiring 
Knowledge. The same meaning has been made clear in 
Gita 3. 7, and the term ‘ visisyate ’ has also been used there ; 
and in the next stanza, that is, in Gita 3. 8, the words- 
“ Action is ^superior to Inaction ” were again clearly 
repeated. Now, it is true, that there are descriptions in 
several places in the Upanisads (Br. 4. 4. 22) to the effect 
that Jhanins (those, who have acquired Knowledge) roam 
about begging, without having any ' ’ (desire for 
society), or ' putraisana' (desire for children). But, it has 
not been stated in the Upanisads that this is the only path,, 
which can be followed after a man has acquired 
Knowledge, and that there is no other path. Therefore, it 
is not proper to attempt to harmonise the Gita with the 
above-mentioned sentences from the Upanisads. The Gita, 
does not say that this Path of Renunciation described in 
the Upanisads is not productive of Release. But, the firm 
doctrine of the Gita is, that though the Karma-Yoga and. 
Renunciation are both equally productive of Release,, 
that is to say, though, from the point of vie w of Release, the 
effect of both is the same, yet, considering the course of 
life in the world, the better or more praise-worthy path is 
to continue to desirelessly perform Action even after one 
has acquired Knowledge. This interpretation of mine is. 
not the one which has been accepted by the majority of 
commentators ; and, they have treated the Karma-Yoga as 
secondary ; but, in my opinion, these interpretations of the. 
commentators aremot plain and straight-forward ; and, as 
I have given -a detailed statement of my reasons for my 
interpretation in Chapter XI of the Gita-Rahasya (pp. 420 
to 431), I shall not take up space here by saying more 
about it After the Blessed Lord had thus given His clear 
decision as to which of the- two paths is more praise-worthy. 
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HE now proves that though these two paths might appear 
different to people in ordinary life, yet, they are not 
essentially different — J 

(3) He, who does not hate (anything) and who does not 
desire (anything), that man should be looked upon as 
a 'permanent ascetic’ (though he might be performing 
Action) ; because, O Mighty-armed Arjuna I he, who has 
been liberated from the pairs of Opposites (such as, pain and 
happiness, etc.), is, without effort, liberated from (all) the 
bonds (of Karma). (4) Fools say that Samkhya (Karma- 
Sarimyasa) and Yoga (Karma-Yoga) are different ; the learned 
do not say so ; if any one path is properly followed, the 
result of both is achieved. (5) That (Released-) state, which 
is reached by the (followers of the) Sarhkhya (Path), there 
too do the Yogins (that is, the Karma-Yogins) go ; he whO' 
sees that the (two paths of) Sarhkhya and Yoga are (in this 
way) the same, may be said to have seen (the true principle). 
(6) Even Renunciation, O Mahabaho I is difficult to achieve, 
in the absence of Yoga, (that is, in the absence of Karma). 
That sage who has become steeped in the Karma-Yoga, is 
not long in attaining the Brahman. 

[A clear and exhaustive explanation has been given later 
on from the seventh to the seventeenth chapter of the Gita 
as to how the same Release can be obtained by Karma-Yoga, 
that is, by not abandoning Action, as can be obtained 
by the Saihfchya-Yoga. All that is intended to be said for 

45— -46 


'972 GiTA-EAHASYA OR KARMA-YOGA , 

§§ > 

^|jpT??T?5?RJTT 1#^ 5f H « U 

f%^a: iw J15%CT 

fF?^rarrf???rr% ?r#?cr » % ii 

the present is, that as there is no difference between the two 
paths from the point of view of Release, it is not proper to 
magnify the difference betw^een these two paths, which 
have been in vogue from times immemorial, and to quarrel 
about it ; and the same logical argument has been repeated 
over and over again later on (See Gi. 6. 3 and 18. 1, 3; 
and my commentary on it). The stanza “ ekam sdmkhyam 
■ca yogcm ca yah pasyati sa pasyati” has appeared twice 
with slight alterations in the Mahabharata (San. 305. 
19; 316. 4). Though Jnana is considered of supreme 
importance in the Path of Renunciation, that Jnana is 
not perfected unless Action is performed; and though in 
the Karma-Yoga, Action is performed, yet, one does not 
fail to reach the Brahman by it, since such Action is 
performed with the help of Jnana (Gi. 6. 3) ; then, where 
is the sense of raising a cry that these two paths are 
different? If it is said that the performance of Action 
has in itself a binding-effect, the Blessed Lord says that 
such objection does not apply to Action performed 
desirelessly — ] 

(7) (He,! Who has become steeped in the (Karma-) 
Yoga, whose conscience is pure, who has conquered his Mind 
and his senses, and whose Atman has become the Atman of 
all created beings, remains untouched (by the merit or sin of 
Action), though he performs (all Actions). (8) (He,) Who 
has understood the basic principles, and is steeped in 
the Yoga, should realise that : " I do not do anything (and) 
in seeing, hearing, touching, smelling, eating, walking, sleep- 
ing, breathing, (9) speaking, excreting, taking, opening the 
eye-lids, and closing them, (should act) believing that (merely) 
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the senses are acting with reference to their respective 

.•objects. 

[The last two stanjsas form one sentence ; and the various 
A-ctlons described in them are the Actions of the different 
organs of the body ; for instance, excretion is the action of 
the amis; taking, that' of the hand; moving the eye-lids, 
“that of the Vital Airs ; seeing, that of the eyes, etc. “ I do 
not do anything ” does not mean that one should allow 
one’s senses to do what they want. What is meant is that 
when once one has lost the egotistical sense of " I *, the 
unprompted senses are not capable of performing any evil 
action of their own accord, and remain under the control of 
the Atman. In short, even if a man becomes a Jnanin, the 
organs of breathing etc., will continue to perform their 
respective functions. Hay, even remaining alive for a 
fraction of a second is in itself an Action; then, where 
remains the difference that the Jnanin, who follows the 
Path of Eenimciation, gives up Action, and that the 
Karma-Yogin performs Action ? Both are bound to perform 
Action. But, as the same acts cease to have a binding 
effect when the Attachment based on Egoism has been 
discarded, giving up the Attachment remains the only 
basic principle ; and the Blessed Lord now further amplifies 
... the same idea — ] 


'='(10) Hci who ' performs Actions, dedicating them, to the 
Brahman and unattachedly, to him sin does not adhere 
(touch), just as w^ater does not adhere to the leaves of a lotus- 
plant, (11) Therefore, the Karma-Yogin performs all 
Actions (without entertaining the egotistical notion that he is 
performing them) for Self-purification> unattachedly, by the 
body (merely), or by the Mind (merely), or by the Reason 
■(merely), and even by the senses merely 
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[The words ‘ Body ’, ‘ Mind ’, and ‘ Eeason ’ in this stanza-', 
have been used with reference to the bodily {kayika\ vocal. 
(vadka) and mental (mamsika) divisions of Action. 
Although the adjective 'kevalaiV (merely) is placed, in the 
original, behind the word ‘ indriyaih ’ alone, it also applies to^ 
the words ‘ Body ‘ Mind’, and ‘ Reason ’ (Gi. 4. 21). There- 
fore, in my translation, I have placed it behind all the 
other words, as behind the word ‘ Body The meaning is,, 
as explained in the 8th stanza above, that if a man 
performs any act, which is merely bodily {kayika), or merely 
vocal {vadka), or merely mental (yndnasika), givmg up- 
egoism, and without any Attachment to the Fruit of 
Action, he does not incur any sin (See Gita 3. 27 ; 13. 29 ; 
and 18. 16). When there is no egoism, all the Action which 
is performed is merely the Action of the organs ; and as the 
Mind and the other organs are only the evolutes ivikaral 
ofPrakrti, the doer does not incur the binding effect of 
such Action, The Blessed Lord now proves this doctrine 
according to the Sastras-— ] 

(12) He, who has become (that is, Yoga-_yz^to), (that 

is, steeped in Yoga — Trans.) gives up the Fruit of Action and 
attains the final complete tranquility ; and the ^ayukid (tMt 
is, one who is not Yoga-yukta), becoming attached to the 
Fruit, as a result of Mma (that is, of desire ), becomes bound 
(by the merit or the sin). (13) The . embodied (man), who^ 
has controlled the senses, renouncing all Actions mentally 
(not literally), inhabits happily this (body-) city with its nine' 
entrances, doing nothing and causing nothing to be done. 

[That is to say, he realises that the Atman is a non-doer,, 
and that the entire activity is of Prakrti ; and therefore^, 
he lives quietly, or in a state of indifference (See Gita 13. 20 
and 18. 59). The two eyes, the two ears, the two nostrils^ 
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the mouth, the opening for urinating, and the amis ^ are 
looked upon as nine openings or doors of the body. The 
Blessed Lord now gives a metaphysical explanation of the 
fact that the Karma- Yogin remains ‘ yukta \ though lie ' is 
performing Actions — ] 

(14) The prabhu (that is, the Atman or the Paramesvara) 

‘ does not create either the capacity of men for Action, nor 
their Actions, nor the attendant Fruit of Action (accruing to the 
doers). Inherent nature, (that is, Prakrti) performs (every- 
thing). (15) The vibhu (that is, the all-pervading Atman or 
Paramesvara) does not acquire either the merit or the sin of 
-anybody. As Knowledge is covered by the covering of 
Ignorance (that is to say, as a result of Maya), all created 
beings are confused. 

[The principle involved in both these stanzas is 
originally from the Sarbkhya philosophy (See Gita-Rahasya 
pp. %%% to 334). But, as according to Vedantists, the 
Atman == the Paramesvara, they extend the principle that 
"the Atman is a non-doer’ to the Paramesvara. The 
Sarhkhyas look upon Prakrti (Matter) and Purusa (Spirit) 
as the two fundamental principles, and look upon the 
Prakrti as the active agent and the Atman as inactive; 
but the Vedantists go even beyond that, and say that the 
root of both Purusa and Prakrti is a quality-less Parame- 
svara, who is a Non-Doer {udasin) like the Atman of the 
Saihkhyas; and that the entire activity is of MSya or of 
Prakrti (Gi. Ra. p. 369). The Blessed Lord now explains 
that the ordinary man does not understand these things 
-on account' of Ignorance; and that, as the Karma-Yogin: : 
‘■understands the difference between ■ the Doer and the ^ 
N on-Doer, ' he ■ remains unscathed, notwithstanding that ■ 
’he performs Action— ’ ] 
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(16) But those, whose own such Ignorance has been, 
destroyed by Knowledge, their Knowledge throws light on 
the Highest Principle like the Sun; (17) and those, whose 
Reason has become engrossed in this Highest Principle, . 
whose Internal Sense (antahkarana) has found happiness in 
It, and become fixed on It, and devoted to It, their sin is 
entirely washed away by Knowledge ; and they do not come 
to birth again. 

[The Blessed Lord now gives a further description of the 
state of the ‘ brahrm-bhuta ’ (merged in the Brahman) or 
'jivanmukta (Released in this life) state of these Karma- 
Yogins (not Saihnyasins), whose Ignorance has thus been 
destroyed — ] 

(18) Those who have become Pandits (that is, Jfianins), 
their vision is the same towards the Brahmin endowed with . 
Knowledge and humih'ty, as towards a cow, or an elephant, 
or a dog, ora candala. (19) Those, whose Mind, has thus 
become steady in a state of Equability, conquer the mortal 
world, wherever they are (that is, without having to wait for 
death) ; because, the Brahman is faultless and equable ; . 
therefore, these persons (with an equable Reason) are 
(always) merged in the Brahman (that is, they have become 
brahma-bhuta already in this world). 

[ This is a repetition of the statement in the Upanisads 
that he, who has Realised that the Atman-formed 
Paramesvara is a Non-Doer, and that the entire activity is 
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of Prakrt!, has ‘become steeped in the Brahman’ ( brahma-- 
safkstha); and he attains Eelease, cf, '' brahnia-samstho 
'mffatmm eti ” (Chan* 2. 23. 1). Yet, it is clear from stanisas 
1 to 12 above that, according to the Gita, a man does not 
escape Action even though he has reached this state. This 
sentence from the Chandogyopanisad has been interpreted 
by Samkaracarya so as to support the Path of Renunciation; 
but, if one considers the anterior and posterior context in 
the original Upanisad, it will be seen that the greater 
possibility is of this statement having been made with 
reference to the person who performs Actions appropriate to 
the three stages of life, even after having become 
samsiha ; and this same import has been very clearly set 
out at the end of the Upanisad ( See Chan. 8. 15. 1 ). As 
this state is reached during life after a man has attained 
the Knowledge of the Brahma ( brahina-jfmia ), it is called 
the ^ jlvan-muktavastha' (state of being Released in life), 
( See Gl Ra. Oh. X, pp. 413 to 415). This is the highest 
pinnacle of Metaphysics, and the Yoga devices, such as, 
the control of the mental tendencies ( dUa-vrtti-nirodha) etc., 
by which this state can be reached, are explained at length 
in the next chapter. This chapter contains only a further 
description of this state.]- 


(20) One should not become glad because one has got the 
priya{ihsA is, the desired thing) ; nor should one become 
dejected, if something undesirable happens. One whose mind 
has (thus) become steady, and who does not suffer from, 
mental confusion, such a Knower of the Brahman is (said to 
have become) ^steady in the Brahman'. (21) He (alone),, 
whose mind is not attached to the contacts (with the senses) 
of external objects, (that is, to the enjoyment of objects of 
sense), obtains (whatever) the happiness, which pertains to 
the Atman ; and such a person, who has become yuUa as a 
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result of union with the Brahman, enjoys inexhaustible 
happiness, (22) As enjoyments, born of contacts (with ex- 
ternal objects), have a beginning and an end, they become 
thd cause of unhappiness. The wise man, O Kaunteya I 
does not find happiness in them. (23) He, who has become 
capable (by control of the senses) of bearing in this world, 
before leaving this body (that is, till death), such pain as is 
born of Desire and Anger, is the liberated and the (truly) 
happy man. 

[This is an expansion and elucidation of the advice of the 
Blessed Lord to Arjuna in the second chapter that he must 
bear pain as well as happiness (Gl. Z. 14). In Gita %. 14, 
the adjective “ agamapayimh ” ( i. e., ‘ coming and going ’ ) 
has been applied to pain and happiness ; whereas, here in 
the 22nd stanza, the word used is “ adymitamntah ” (i. e., 
‘with a beginning and an end’); and here the word 
‘ bahya ’ has been used instead of the word ‘ matra ’ used 
there ; this stanza ( i. e., stanza 21) also defines who is to be 
called ‘ yuMa \ Bearing pain and happiness equably, and 
not avoiding them, is the true characteristic of yukta-ness. 
See my commentary on Gita 2. 61. ] 

(24) He who has thus become internally (that is, in his 
conscience) happy (without laying any store by external happi- 
ness or unhappiness), who has found tranquility within 
himself, and similarly, who has acquired (this) internal light, 
such a (Karma-) Yogin has become Brahman-formed, and 
attains the brahma-nirvana Release (that is, the Release of 
•being merged in and unified with the Brahman). (25) Those 
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’"Rsis, who have lost the sense of duality (that is, who have 
;realised the principle that there is only one Parame^vara in 
all places), whose sins have been dissolved, and who have 
become engrossed in achieving the welfare of the entire 
creation by means of Self-control, attain Release in the shape 
of brahma-nirvana. (26) The yaiins who are free from Desire 
and Anger, who are self-controlled and possessed of Self- 
-Knowledge, attain the brahma-nirvana Release ‘abhitah’ (that 
is, as if it is placed all round them, or in front of them ; that 
is to say, wherever they are). (27) That Release-desiring 
Muni, who keeps outside the (painful or pleasing) contacts 
. (of the organs) with external objects; who, having fixed his 
gaze between the two eye-brows, and equalised the prana 
and the breaths passing through his nostrils, (28) has 

' obtained control over the senses, the Mind, and the Reason ; 
.and, who has become free from Desire, Fear, and Anger, may 
be said to be ‘ perpetually Released 

[ It will be seen from Chapter IX (pp. 320 and 344) and 
Chapter X (p. 414) of the Gita-Rahasya, that this 
description is of the Jivan-muktavastha (state of being 
Released, while alive). But, the assertion of some 
commentators that it is a description of a man who follows 
the Path of Renunciation is not correct in my opinion. 
■Whether in the Path of Renunciation, or in the Path of 
Karma-Yoga, ‘ tranquility’ {santi) is one and the same; and 
to that extent, this description might apply to the Path of 
Renunciation; this cannot be denied; but, as in the 
beginning of this chapter, the Karma-Yoga has been 
mentioned as the superior path, and again in the 35th 
; stanza, it is stated that Jnanins (sages) are engrossed in 
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acMeving Universal Welfare, it is clear that this description 
is of the Karma-Yogin Jivan-mukta (Released-in-life) and 
not of the Sarhnyasin (See Gi. Ra. p. 530), To proceed; 
since, Realising the Paramesvara, Who pervades the entire 
creation, is the highest ideal even according to the Path of 
Action ikarma-iriarga), the Blessed Lord finally says that — ] 

(29) Realising, (in this way), Me, Who am the Recipient 
of (all) sacrifice and austerities, the Overlord of all spheres 
(such as heaven, etc.) and the Friend of the entire creation, 
he attains tranquility. 

Thus ends the fifth chapter entitled Samnyasa-Yoga in 
the dialogue between Sri Krsna and Arjuna on the Yoga in- 
cluded in the science of the Brahman (that is, on the Karma- 
Yoga) in the Upanisad sung (that is, told) by the Blessed 
Lord. 




CHAPTER ¥1. 

[Thus far it has been proved that, (i) though nothing: 
except Knowledge is necessary for attaining Eelease, the 
Jlanin must continue to perform Actions even after the 
Acquisition of Jhana, for universal welfare ; but that, (ii) he 
must perform these with an Equable Eeason, and having 
given up the Desire for Fruit, so that they may not have 
any binding effect ; that, (iii) this is known as the Karma- 
Yoga ; and that, (iv) this path of life is more praise-worthy 
than the path of Renunciation of Action (karma-samnyasa). 
Nevertheless, the justification of Karma-Yoga is not 
thereby finished. Already in Chapter III, in describing 
Desire, Anger, etc., the Blessed Lord has explained to 
Arjuna, that these enemies make their home in the organs, 
the Mind, and the Eeason of humans, and destroy their 
Spiritual Knowledge (jfiam) as also their Specified 
Knowledge {wjnana}, (3. 40) ; and advised him that 
he should, therefore, first conquer these enemies by con- 
trolling his senses. In order that this advice should be 
complete, it was necessary to explain (1) how to acquire 
control over the senses, and {%) what is Spiritual Knowledge 
and what Specified Knowledge ; but, in the meantime, the 
Blessed Lord, in reply to the question of Arjuna,. 

(i) explained to him which path of life, out of the paths of 
Karma-Yoga and Karma-Saihnyasa, was the better one; 

(ii) harmonised these two paths of life as far as possible ; and 

(iii) showed how the Brahma-nirvana Release could be obtain- 
ed without giving up Action, and by performing Action 
with an unattached Reason. The Blessed Lord now starts 
in this chapter a description of the means by which it is 
possible to acquire this unattached {nihsanga), or Brahman- 
devoted (&mAma-msfta) state, which is necessary even in 
Karma-Yoga. Nevertheless, in order that it should be 
clear that this explanation has not been given for 
preaching the Patanjala-Yoga independently, the Blessed 
Lord, to start with, repeats here what has been expounded,. 
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•in the previous chapters, namely that, the true Sariinyasin 
is the person, who performs Actions, having given up the 
Hope for Fruit of Action, and not the one, ■who abandons 
Action (5. 3) — ] 

The Blessed Lord said : — 

(1) That man is to be called a Sarhnyasin and a Karma- 
Yogin, who performs (his Sstra-enjoined) duties, without 
taking shelter in the Fruit of Action (that is, not having in 
his Mind a ‘ home ’ in the shape of Hope of Fruit). The 
niragni (that is, one who has given up Fire-ritual, such as, 
agnihotra etc.), or the akriya (that is, one who sits abso- 
lutely quiet, without performing any Action whatsoever), 
such a man is not (the true Sarhnyasin, or the true Yogin). 
(2) O Pandava, understand that what is known as Saihnyasa 
is (Karma-) Yoga, because no one can become a (Karma-) 
Yogin unless he makes a Saihnyasa (i. e., Renunciation — 
Trans.) of the samkalpa (that is, of the Hope of Fruit in 
the shape of a Desireful Reason). 

[ This is only a repetition of the statements made in the 
previous chapters, such as, “ eharn sarnkhyam ca yogam ca ” 

(5. 5) ; or, “ there is no Saihnyasa except by Yoga ” (5. 6) ; 
■or, “jneyah sa nitya-samnyasV’ (5. 3); and later on, where 
the whole subject-matter has been sum m arised in Chapter 
XVIII, the very same import is again repeated. In the 
state of a house-holder, one has to maintain an agnihotra 
'(a perpetual sacrificial fire), and perform Yajnas, Yagas 
etc. Blit, as it was not necessary for a person, who had 
become an ascetic, to thus maintain a perpetual fire, it is stated 
in the Manu-Smrti, that he should become niragni (i. e., free 
from Fire-ritual), and live in the forest, and maintain 
iimself by begging, and not take part in worldly affairs 
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( Manu. 6. 35 etc. ). This dictum of Manu has been referred 
to in the first stanza above, and with reference to it, the 
Blessed Lord says that, “ becoming ‘ niragrd ’ or ^rdskriya’ is- 
not a feature of true Samnyasa”. True Samnyasa 
consists in giving up a Desireful Reason, or the Hope of 
Fruit. Samnyasa consists in the frame of the Mind, and 
not in the external act of giving up the maintenance of the 
sacrificial fire, or ritual. Therefore, that man alone, who 
gives up the Hope of Fruit, or the samkalpa, and thus- 
performs his duties, can he called the true Samnyasin. 
This doctrine of the Gita is different from the doctrine of 
the Smrti-writers ; and I have to refer the reader to 
Chapter XI of the Gita-Rahasya (pp. 480-496), where I have 
clearly shown how the Gita harmonises it with the doctrine 
of the Smrtis. Having in this way explained what 
true Samnyasa is, the Blessed Lord now explains the 
difference between the Actions to be performed in the 
^hanavastha, that is, in the state before Knowledge has 
been acquired, and those to be performed in the siddhavastha 
that is, after the Acquisition of Knowledge, giving up the 
Hope of Fruit — 1 

(^3) To the Muni who desires to become (Karma-)- 
yogarudka (tloaX. is, enthroned on the Karma-Yoga — Trans.), . 
Karma is said to be the Mrana, (that is the means); and 
when that same man has become yogarudka (that is, has 
become a complete Yogin), the sama (that is serenity— 
Trans.) is said to become later on the karana (for the- 
Karma). 

[Commentators have utterly misinterpreted the meaning 
of this stanza. The word ‘yoga’ used in the first part of 
the stanza means Karma-Yoga ; and it is accepted by every- 
body that, for acquiring that Yoga, Karma is the kdrava, 
or the means ; but commentators have interpreted the 
words, “after having hecome ‘ yogarudka’, sama becomes 
the MraTza for him ”, as supporting the Path of Renuncia- 
tion. What they say is : ‘ sama’ means ‘ upasama ’ (that- 
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is, 'cessation —Trans.) of Karina; and lie who has, acquired 
Yoga must, therefore, give up Karma ! Because, acc.ordiiig 
to them, the Karma-Yoga is a part (angaX ' that is, a 
preliminary accomplishment, of Saihny asa. ■ ' But, this 
interpretation is only a doctrine-supporting interpretation, 
■and not the correct interpretation. For, (1) if the Blessed 
Lord has stated already in the first stanza of this chapter, 
that that man alone is a true Yogin, or yogarudha^ who 
performs his duty without taking shelter in the Fruit 
of Action, and that the person who does not perform 
Action (who is an akriya) is not a true Yogin, it would be 
totally illogical to imagine, that the Blessed Lord could 
have in the third stanza advised the Yogin, or the yogd'- 
rudha,%o make the sama of Karma, that is, to give up Karma. 
Although it may be the opinion of the Samnyasa school, 
that the yogarudha should not perform Action, after having 
attained tranquility, yet, that opinion is not acceptable to 
the Gita ; and there is clear advice in several places in the 
Gita to the effect that the Karma-Yogin should, even in the 
State of Perfection (dddhdvastha) continue to perform all 
Actions, desirelessly, and merely as duties, and so long as 
he is alive, in the same manner as the Blessed Lord. (Cf, 
Gi. 2. 71; S. 7 and 19; 4. 19-21; 5. 7-12; 12. 12; 18. 56 
and 57 ; and Gi. Ra. Ch. XI and XII). (2) The second 
reason is : How is it possible to interprete ' sama ^ as mean- 
ing the ' sama ’ of Karma ? The word ‘ sama ’ appears three 
or four times in the Bhagavadgita ( Gi. 10.4 ; 18.42 ) ; and in 
those places, as also in common parlance, it means ‘ peace 
of Mind’. Then, why should it be interpreted to mean the 
‘ peace or the ending of Karma ’?• In order to get over this 
difficulty, commentators have, in the Paisacya-bhasya on 
the Gita, treated >'tasya' as being the sixth (possessive) 
case of the neuter gender, and read the line as: 

' tamjaiva karmayah samah \ ( that is, ' the sama, which is 
iasya, namely, of the Karma, referred to in the first half of 
the stanza ), instead of referring the demonstrative pronoun 
‘ tasyaiva ’ in the phrase ‘ yogdrudhasya tasyaiva ’ to the word 
' yogarudhasya ’ ! But, this syntax of the sentence is also 
not plain ; because, undoubtedly, the second part of the 
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stanm has been started in order to show the state reached 
afterwards, that is, after he has completed his training, by 
the man studying the Yoga, who has been described in the 
first part of the stanza ; therefore, the word ‘ tasyaiva ’ cannot 
be interpreted as meaning ‘ karmanah eva ’ ; and eyen if that 
interpretation is taken, then, that word should be joined to 
the words ‘ karanam ucyate \ instead of to the word ‘ sama \ 
Then, the syntax of the sentence will run as follows, 
namely, ‘ samah yogarudhasya tasyaiva karmanah karanam 
which means, ‘‘the ‘sama’ now becomes the karana 
for the Karma of the yogdTudha\ (3) The third reason for 
rejecting the interpretation of the commentators is as 
follows : according to the Path of Samnyasa, nothing 
remains to be done for the yogarudha, and ail his Karma 
ends in ‘ saina ’ ; and if this is true, the word ‘ karana ’ in the 
sentence, ‘ ‘ the ‘ sama ’ becomes the ‘ karana ’ for the 
yogaTudha'\ becomes totally meaningless. The word 
^karana" is always a relative ( sape/csa) term. As soon as 
you say ‘ kdraya ’ (means), there must be some ‘ karya ’ 
( effect ) of it. But, according to the Samnyasa doctrine, 
there is no more any karya left for the yogarudha. 
If ‘sama’ is taken as the ' karana \ or the means for 
Release, even that interpretation is not proper. Well ; if 
it is said that ‘ saina ’ is the ‘ karaiia ’, that is, the means, 
for the Acquisition of Knowledge, then, this being a 
description of the yogdrudha, that is, of one, who has 
already reached the state of complete perfection, he has 
already acquired Knowledge by means of Karma. 
Then, of what is this ‘sama’, the ‘M?’atza’? The commenta- 
tors of the Samnyasa school cannot give any satisfactory 
solution of this question. But, if one considers the matter, 
disregarding the interpretation of the commentators, then, 
in interpreting the second part of the stanza, the word 
'karma' in the first part of the stanza comes before the mind 
by reason of its proximity; and then, one gets the 
interpretation that: as the yogdru^ha cannot escape Action 
for Universal Welfare {lokasamgrahaX though he has no 
self-interest left (Gh 3. 17-19), 'sama' now becomes the 
'karana' or the means, for him to perform that Action. 
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The same interpretation is arrived at, if one considers the 
statement in the. previous chapter that, ''yuktdh karma^ 
phalam tijaldva iantim apnoti naisthikhn'' (Gi. 5. 13), that is, 
‘’"the Yogin attains complete tranquility by . abandoning the 
Fruit of Action” ; because, in that stanza, ‘tranquility' is • 
related not to the ‘Abandonment of ActionVbut to the 
"Abandonment of the Hope of Fruit’ ; and it has been 
clearly stated in that place, that the karma-samnyasa^ 
which the Yogin has to perform, has to be performed 
^mamsa\ that is, by the Mind (Gl. 5. 13) ; and that, by the 
Body, that is, by the organs of Action, such a. Yogin must 
perform all the various Actions. In my opinion, the- 
present stanza is an example of what is known in the^ 
a^aw&dra-sas^ra (science of Figures of Speech) as the ' any my a-- 
lamkara\ as it embodies some strangeness of meaning, or 
sweetness of sentiment as is produced by that alafnkara ; for,, 
after stating, in the first part of the stanza, when Karma., 
becomes the 'karand' of ‘sama’, the latter part of the stanza, 
states conversely, when 'samd becomes the 'karand* of the. 
Karma. The Blessed Lord says that in the beginning, that 
is, in the preparatory stage {sadhanavastho), Action (Karma) 
becomes the means {karana) of tranquility (sama), that is,, 
of Yoga-siddhi ; that is to say, when a person goes on 
performing, as far as possible, all Actions with a DesirelesS’ 
Mind, his Mind becomes peaceful, and he thereby 
ultimately attains complete perfection of Yoga {yoga- 
siddhi), But, when the Yogin has become yogarudha 
( steeped in Yoga ), that is to say, when he has- 
reached the state of perfection, ( siddhidvastha % this 
relation of cause and effect between Karma and 
'sama' is reversed; and instead of Karma being the means 
of obtaining Hawxi\ or its ' karana\ the ' sama" itself 
becomes ^the means for the Karma ; that is to say, the 
yogarudha^ thereafter performs all his Actions merely as 
duties, and without entertaining any Hope of Fruit, and 
with a peaceful Mind. In short, this stanza does not mean 
that a man becomes free from Karma in the state of 
Perfection; and all that the Gita says is that, the 
relation of cause and effect between Karma and 'saina^' 
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in the preparatory stage (sadhanavastha) becomes changed 
or inverted in the State of Perfection {dddJhdvastha)^ (Gl. 
Ra. Ch. XI, pp» 449 to 451). It is nowhere stated in the 
Gita that the Karma-Yogin must ultimately give up 
Action ; nor is it intended to say so. It is, therefore, not 
proper to take some stanza or other from the Gita,, 
wherever there is a chance of doing so, and by some 
stratagem or other to give it a renunciatory meaning, That 
is why the Gita has become so difficult to understand for 
many in these days. The proposition, that the yogarudha 
must continue to perform Actions, is also borne out by 
the definition given in the next stanza. , That stanza is as 
follows — 1 

(4) Because, when a man does not become attached to 
these objects of sense (such as, speech, touch etc.), nor 
to Karma, and when he makes a Renunciation of all samkalpa 
(that is, of the Hope of Fruit in the shape of a Desireful 
Reason, and not of Action, literally), he is called a 
^yogarudka\ 

[ This stanza may be said to be a continuation of the 
last stanza or perhaps even of the last three stanzas. 
This clearly shows that the Gita advises the Yogarudha 
to give up not Action, but the Hope of Fruit, or the 
Desireful Reason, and to perform Action desirelessly,^ 
and with a peaceful frame of mind. The words 
‘ samnyusa of samkalpa ’ appear in the second stanza above; 
and they must be given the same meaning here, as in that 
stanza. Karma-Yoga includes Sarhnyasa in the shape of 
the Abandonment of the Hope of Fruit, and that man alone 
is the true Samnyasin, or Yogin, or the true Yogarudha who 
performs all Actions, having abandoned the Hope of Fruit. 
The Blessed Lord now says that succeeding in such a 
Desireless Karma-Yoga, or Renunciation of Hope of Fruit, 
is a matter within the control of every man ; and if he 
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himself makes the effort, it is not impossible for him to 
achieve it—] 

(5) (Man) should himself bring about his own emanci- 
pation; one should not (at any time) discourage oneself; 
because, (every man) himself is (said to be) his own bandhu 
{ that is, helper), or his own enemy. (6) Who has himself 
conquered himself, becomes his own helper ; but who does 
not understand himself, acts towards himself as his own 
enemy. 

[ These two stanzas contain a description of the doctrine 
of Eree Will (dtma-svataMrya), and propound the principle 
that every one must bring about his own emancipation ; 
and that, however powerful Prakrti (Nature) may be, it is 
within one’s own hands to conquer it and to bring about 
one’s own betterment (Gi. Ra. Ch. X, pp. 383 to 391). In 
order that this principle should be firmly impressed on the 
mind, it has been stated (i) positively, that is, by showing, when 
the Atman becomes one’s friend; and again (ii) negatively, 
by showing when the Atman may be said to be one’s enemy ; 
and this very principle is again referred to in 13. 28. As 
the word ‘ a^ma ’ has three meanings in Sanskrit, namely, 

(1) the ‘ antaratman ’, (2) one’s self, and (3) the Internai Sense 
or the Mind, this word, ‘ atma ’ appears several times in this 
and the following stanzas. The Blessed Lord now explains 
what result is obtained by bringing the Atman under 
control — ] 

(7) Who has conquered the Atman (that is, his Internal 
Sense), and who has attained tranquility, his ‘ paramdtman’ 
becomes saniahita (thatis, equal and steady) towards heat 
and cold, pain and happiness, honour and dishonour. 
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[ In tMs stanza, the word ^ paramatman ’ has been u$ed 
with reference to the Atman itself. The Atman within the 
body is ordinarily engrossed in the turmoil of pain and 
happiness ; but, when this turmoil has been conquered by 
means of control of the senses, the same Atman acquires 
the form of a ‘ pararmtman ’, or of the ‘ paramesvara It is 
stated further on in the Gita itself ( Gi. 13. 22 and 31 ) that 
■the Paramatman is not some substance, different in nature 
■from the Atman, but that the Atman within the body of a 
.man is essentially the Paramatman; and even in the 
•Mahabharata, there is a statement that — 

aims ksetrajna ity uktah sainyuktah prakrtair gwyaih 1 
tair &va tu vinirmuktah paramatmety udahrtah ii 

( Ma. Bha. San. 187. 24 ), 

"that is, “ when the Atman is prakrta, that is, bound by the 
•constituents of Prakrti ( by emotions, such as, happiness, 
pain etc.), it is called th.e‘ k^trajna’ ox the ‘ jivatman’, 
within the body; and when it has become free from 
■these constituents, the same Atman is called the 
Paramatman ”. It will be seen from Chapter IX of the 
Gita-Rahasya, that the same is the doctrine of the Non- 
Dualistio Vedanta. Those who are of opinion that the 
■Gita does not support Non-Dualism, but supports Qualified 
Monism (misiddvaita), or pure Dualism, do not take the word 
* pararmtmd' here as a single word, but break it up into 
param ’ and ‘ dtma and look upon the word \param ' as an 
adverb qualifying the verb ‘ sarmhitah This interpreta- 
tion is far-fetched ; but it will show how commentators, 
who want to establish a particular doctrine, stretch the 
meaning of the Gita to support their own point of view.] 

(8) He, whose Atman has become satisfied by jnana (that is, 
Spiritual Knowledge — Trans.) and by vijmna, [that is, by 
specified (uzhfdAa) Jnana], who has conquered his senses, 
who has become ‘ kutastha' (that is, who has reached the 
origin), and has begun to look upon the earth, stone, and 
gold as one and the same, such a (Karma-) Yogin (alone) 
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is said to be ‘yw^to’ (that is, to have reached the siddha- 
vastM). (9) That man, whose Reason has become equal 
towards dear persons, friends, enemies, udaslnas, madhya- 
sihas, persons fit to be hated, and brethren, as also towards 
saints, and evil-minded persons, may be said to be of special, 
worth. 

[‘ swArd ’ means a friend, who helps without expecting a 
return ; ‘ udasiva ' is a parson, who, where there are two ■ 
factions, does not desire the good or the evil of either party ; 

‘ vmdhijastha ’ is a person, who wishes well by both sides ; 
and ‘ AaradAw ’ is a relation. Such are the meanings given, 
by commentators to these words. But it will do, if 
slightly different meanings are taken instead of taking these 
meanings ; because, these words have not been used with 
the intention of showing a different meaning in each case 
and several words are sometimes used in this way in 
order that an exhaustive meaning may be conveyed by 
the combination, and that nothing should be left 
over. In this way, after having briefly explained who 
may be called a ‘yogi’, or a ‘yukta’, or a ‘yogdrudha ’ 
(Gi. 3. 61 ; 4. 18 ; and 5. 33), the Blessed Lord has also said 
that every man is free to achieve this Karma-Yoga for 
himself; and that it is not necessary for him to depend 
for assistance on anybody else for that purpose. The 
Blessed Lord now explains the means for achieving this 
Karma-Yoga — ] 

(10) He, who is a Yogin (that is, a Karma-Yogin) should,, 
rfflnaining alone in solitude ; controlling his Mind, and Ids 
Atman ; not entertaining any desire whatsoever ; and giving, 
up parigraha (that is, bonds), take constantly to his Yoga- 
practice. 

[ It becomes clear from the next stanza that the word; 
‘yufljUa’ refers to the Yoga described in. the Patanjala- 
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sutras. But, this does not mean that the man, who wishes 
to achieve the Karma-Yoga must spend his entire life in 
the practice of the Patahjala-Yoga. The Patahjala-Yoga 
has been described in this chapter as a means for acquiring 
that Equable Eeason, which is necessary in the Karma- 
Yoga ; and solitude is necessary only to that extent. As a 
result of Prakrti, many persons are not able to acquire in 
one life the Mental Absorption (samadhi) described in the 
Patanjala-Yoga ; and the Blessed Lord has said at the end 
of this very chapter, that such persons should practise the 
Karma-Yoga by steadying their Eeason, as far as possible, 
instead of wasting their whole life in the practice of 
Patanjala-Yoga ; and that by doing so, they will ultimately 
attain Perfection (siddhi) after many births (Gi. Ra. Oh. X, 
pp. 389 to 390) — ] 


c(ll) Having unchangeably fixed ono s ^asana* (that is, place 
of sitting— Trans.) on dried grass, covered by a deer-skin, 
over which too has been placed a piece of cloth, neither too 
high nor too low, in a pure place, (12) and controlling in 
that place the activities of the ^ Mental Vision ( i. e., dtta— 
Trans.) and of the senses, and concentrating the Mind, 
one should practice Yoga, sitting on that seat, for self- 
purification. (13) Becoming steady, holding the Mya (that 
is, the back), the head, and the neck fixedly in a vertical 
straight line, not looking towards the cardinal directions 
«;( that is, around oneself ), and fixing the, gaze on the tip of 

^ See, Apte, Practical Sanskrit- English Dictiomrg, 1924, p. 485 — • 
Trans.: ■■ 
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one’s nose, (14) not entertaining any fear, keeping a: 
peaceful frame of mind, observing Irahmacarya ( that is,, 
celibacy — Trans.), controlling the Mind, fixing one’s Mental 
Vision on Me, becoming devoted to Me, one should become 
yukta (i. e., ‘ steeped in Yoga’ — Trans.) 

[The words “ in a pure place ” and “holding the back, 
neck, and the head fixedly in a vertical straight line ’’are 
from the Svetasvataropanisad { see Sve. 2. 8 and 10 ) ; and 
the whole of the description given above is not from the 
Hatha-Yoga, but is more consistent with the description of 
Yoga given in the ancient Upanisads. In the Hatha- 
Yoga, there is a coercive control of the senses ; but it is 
stated later on in the 24th stanza of this very chapter, that 
" the senses should be controlled by the Mind ” Cf. 
"manasaim indnyagrarmm viniyamyd'. This clearly shows 
that the Gita does not countenance the Hatha-Yoga. 
Similarly, it has been stated at the end of this chapter,, 
that this description is not to be understood as directing a 
person to spend his whole life in the practice of Yoga. The 
Blessed Lord now further expounds the concrete results of 
this Yoga-practice — 

(15) By thus continuall}' practising the Yoga, the Mind 
comes under control ; and the (Karma-) Yogin attains the: 

, tranquility, to be found in Me, and which is ultimately 
productive of ‘nirvd'm’ (that is, which causes assimilation, 
into Me ). 

[The word ‘continually’ in this stanza is not to be taken 
as meaning for twenty-four hours a day. All that is 
meant is, that one should perform this practice, for a few 
hours every day (see commentary on stanza 10). The 
reason for saying : “become ‘maccifta’ and ^maiparayavtd 
while thus practising Yoga”, is that the Patafij’ala-Yoga is 
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only one of the devices or processes for controlling the 
Mind.’ When the Mind has been controlled by this 
practice, it is possible to fix it on other things instead of on 
the Blessed Lord. Therefore, the Gita says that, (i) one 
should not thus misapply the concentrated Mind, but 
should utilise this concentration or ‘ samadhi ' of the Mind,, 
for acquiring the Knowledge of the form of the 
Paramesvara ; chat, (ii) it is only when this is done that 
Yoga becomes beneficial ; and that, (iii) otherwise, the 
practice is only productive of useless trouble ; and the same 
meaning is conveyed later on in the 39th and 30th stanzas, 
and again in the 47th stanza at the end of the chapter. 
Those, who have only practised the physical control of, or 
acquired the Yoga of, the organs, without being devoted to 
the Paramesvara, only become adept in such practices, as 
‘;/a?:a?za ’..(incantations to produce impotency, diseases, or 
infirmities), ‘ rmraija ' ( incantations to destroy or kill ), 
‘msikarmcL (incantations for fascinating or enchanting 
and subduing), which are harmful to others. This state of 
things is not desirable either for the Gita or for any other 
path of Release. The Blessed Lord now gives again a 
further elucidation of this Yoga-practice— ] 

(16) OArjuha ! he who eats too much, or who eats nothing 
at all, and he who sleeps too much, or who keeps awake 
too much cannot succeed in (this) Yoga. (17) Whose food 
and pastime are moderate, whose Action is just sufficient, 
and whose sleep a,nd keeping awake &re measured, to him, 
(this) Yoga becomes a destroyer of pain ( that is, a producer 
of happiness ). 

[In this stanza, the word ‘yoya’ means the practice of 
the Pataajala-Yoga; and the word ‘t/wAfa’ means, moderate, 
enough, or measured; and further on also, in one or two 
places the word ‘yoga’ has been used to mean the 
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Patanjala-Yoga. Nevertheless, it does not, on that account, 
follow that this chapter deals independently with the 
Patahjala-Yoga. It has been clearly stated in the forego- 
ing lines that one’s most important duty in life is to 
.successfully practise the Karma-Yoga; and that this 
description of the Patahjala-Yoga has been given as being 
a means for attaining that Karma-Yoga, and for that 
purpose only ; and it becomes clear from the words “ whose 
Action is just sufficient ”, that this Yoga-practice has to be 
carried on, without giving up other Action. The Blessed 
Lord now first gives a short description of a Yogin, and 
describes the nature of the happiness of mental absorption 
(samadhi ) — ] 

(18) When the controlled Mind becomes fixed on the 
.Atman, and when there does not remain the desire for any 
enjoyment, the man is said to have become ^ yukia\ (19) 
Just as a lamp (that is, the flame of a lamp) kept in a breeze- 
less place, remains unflickering, that same simile is applied to 
the Yogin, who practices Yoga, having controlled the Mind, 

[Besides this simile, there are other similes in the 
Mahabharata, such as, “the mind of a Yogin becomes 
yuMa \ just as a man becomes ‘ yukta ’ (concentrated) when 
taking a utensil filled with oil down a stair-case, or when 
protecting a boat in a storm (Santi. 300. 31, 34), The 
.simile in the Kathopanisad of the charioteer and the horses 
of the chariot, is well-known ; and although that simile has 
not been clearly used in the Gita, yet, the 67th and 68th 
.stanzas of the second chapter, and the 25th stanza of this 
chapter, have clearly been written with that simile in mind. 
Although the word ^ yoga' has the technical meaning of 
'" Karma-Yoga ’ in the Gita, yet, that word has been used in 
various other meanings in the Gita ; for instance, in 9. 5 
^ndlO, 7, the word *yoga' has been used to mean “the 
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-power to do something supernatural, or whatever is 
desired ”. Nay, as the word ‘ yoga ’ has several meanings, 

. the supporters of the Patan jala-Yoga, or of the Saihkhya- 
Yoga, have found an opportunity of making use of that 
fact for saying that the Gita supports their respective 
■ doctrines. The Blessed Lord now describes in a more 
exhaustive manner the ‘ samadhi’ in the shape of ‘total 
control of the Mental Vision ’ prescribed by the Patanjala- 
Yoga— ] 

i‘(20) That state in which the Mind remains entranced after 
:it has become controlled by Yoga-practice, and seeing one’s 
Atman in which, one remains contented in the Atman itself j 
f (21) in which It experiences that summit of happiness, w'hich 
is only Mind-Realised ( buddhigamya ) and imperceptible to 
the senses ; and, having (once) become steady in which, It 

• does not swerve from the ‘ tattva’ (that is, principle — Trans.); 
.(22) similarly, having acquired which state. It does not con- 
sider any other attainment as greater, and having become 
steady in which, no pain, however big can move (It) there- 

• from; (23) that state is known as the “ozjyo^a (i.e., disunion — 
Trans.) from the contact of pain ”, that is, as ‘ yoga ' ; and 
this ‘ Yoga ’ must be practised determinedly, without 
•Mlowing the Mind to get tired. 

[These four stanzas make one sentence. The demonstrar 
tive pronoun “ to him ” (‘ fam ’), used at the beginning of 
the 23rd stanza, refers to the description given in the first 
three stanzas; and the four stanzas complete the 
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description of the ‘ samadM \ The ' words used in the 
beginning of the 20th stanza are similar to the description 
of ‘Yoga" as, yogas dtiavTtlimrodJiah that is,,.. 
*‘Yoga means the control of the activities of the Mental,, 
Vision (citta) ” given in the Patai jala-Yoga-Sutras. The 
'samadhf is the culmination of this control of the activities 
of the Mental vision ; and that is called ‘Yoga’ : this is the 
new definition of the word 'yoga\ which has now been inten- 
tionally given. It has been stated in the Upanisads and in 
the Mahabharata, that a determined and industrious man 
can accomplish this Yoga in six months (Maitryu. 6. 28 ; 
Amrtanada. 29 ; Ma. Bha. Asva. Anugita, 19. 66)- Never- 
theless, it has been stated above in the 20th stanza, and 
later on also in the 28th stanza, that this happiness, arising 
out of the samddhi of the Patanjala-Yoga, is not the result 
merely of the control of the activities of the Mind, but 
arises after one has become acquainted with the nature of 
the Atman, after having controlled the activities of the 
Mind. This painless condition is known as ‘ brahmananda ^ 
(the Brahmic bliss), or, ^ dtniaprasddaja happiness’ (the 
happiness resulting from the Realisation of the Atman), or, 

, 'Mmdnanda' (the Atmic bliss), (Gi. 18. 37, and Gi. Ra. Ch. IX, 
p. 320). It is not that this Equability of the Mind, 
necessary for acquiring the Knowledge of the Atman, can 
be acquired only by the Patanjala-Yoga ; and it is stated 
in the following chapters that the same result, namely, the 
purification of the Mind, can also be achieved by means of 
Knowledge ( jfuma ) and Devotion (bhaldi) ; and, that course 
is usually considered more proper and easier. The Blessed 
Lord has thus given a description of the samadhi ; He now 
explains how that samadhi is to he brought about — } 

(24) Abandoning all the kdma (that is, wishes) arising 
out of samkalpa (that is, imagination — Trans.), and controlling 
the senses on all sides by the Mind, (25) you should gradually 
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become tranquil, witb a courageful Mind ; and steadying the- 
Mind on the Atmaii, you should allow no thought to enter 
the Mind. (26) (while you are concentrating the Mental 
Vision in this fashion) Controlling the volatile and unsteady 
Mind in every direction, from which it may seek to escape^, 
you should bring it within the control of the Atman. 

[The description of this process of attaining the samadhi 
(absorption) of the Mind is well-exemplified by the 
illustration of a chariot given in the Kathopanisad 
(Katha. 1.3. 3). Just as the skilful charioteer takes the 
horses along a straight road, without allowing them to rush 
-in this direction or that, the same kind of effort has a man to 
make in order to attain samadhi. He, who is accustomed to 
concentrate his mind on any particular subject, will easily 
understand the meaning underlying this stanza. When , 
the Mind is controlled in one direction, it breaks out in 
another direction; and unless this is stopped, it is not 
possible to attain samadhi. The Blessed Lord now describes 
the result which can be obtained by controlling the Mind 
in this way—] 

(27) The (Karma-)Yogin, who is thus peaceful-minded,, 
devoid of the rajas quality, sinless, and brahma-bhuta^ attains 
the highest kind of bliss. (28) The (Karma-) Yogin, who- 
continually practises Yoga in this fashion, becomes liberated 
from all sins, and happily enjoys the beatific happiness 
arising from brahma-samyoga (j. ei, union with the Brahman-— - 
Trans.). . : . . ■ ^ 

[I have interpreted the word ' yogi \ in these two stanzas, 
as meaning * Karma-Yogin ’ ; because, as the Patau jala- 
Yoga has been mentioned as one of the means for attaining 
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the Karma-Yoga, such a man who practises the Patanjala- 
Yoga must be a Karma-Yogin. Nevertheless, it will do if 
the word ‘yogi' is taken to mean a person, who is in 
samadhi. It must not, however, be forgotten that the 
■ course of conduct advocated by the Gita is beyond this. 
The same argument is advanced in the next tw'o or three 
stanzas. The Blessed Lord now describes the Self- 
Identifying (of ?mMpo»i 2 /a) vision towards the entire 
creation, acquired after a man has in this way experienced 
the happiness of the nirvana (Absolute) Brahman — 

(29) Whose Atman has (thus) become yoga-yukta e., 
:Steeped in Yoga — Trans.), his vision becomes equalised in all 
directions, and he sees himself in all things, and sees (that) 
all created things (are) within himself. (30) Who sees Me 
(the Paramesvara, Paramatman), (to be) everywhere, and 
who sees everything, within Me, him, I never abandon ; nor 
does he ever abandon Me. 

[ The description in the first out of these two stanzas, 
•where the word ‘atman’ has been used, is from the impercept- 
ible, that is, the metaphysical point of view ; and the second 
description, where the first personal pronoun ‘ I ’ has been 
used, is from the perceptible, that is, the devotional point 
•of view. But both these things mean the same (GL Ra. 
•CL XIII, pp. 598 to 605). This vision of the identification 
■of the Brahman with the Atman, is the foundation both of 
Release and of Karma-Yoga. The first part of the 39th 
.stanzahas appeared with a slight difference in the Manu- 
•Smrti (Manu. 12. 91), in the Mahabharata (San. 238. 21 and 
268. 32), and also in the Upanisads (Kaiva. 1. 10 ; and 
Isa. 6). Nay, the realisation of the identity of the entire 
•creation with the Atman is the origin of all Metaphysics 
And of Karma-Yoga, as has been shown by me at great 
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length in Chapter XII of the Gita-Rahasya (see p. 537 etc.). 
Although a man may have obtained control over the 
senses, such control is useless in the absence of this Jnana ; 
and therefore, the Blessed Lord starts from the next chapter 
to speak about the Knowledge of the Parame^vara. ] 

(31) He, who worships Me (the Paramesvara), Who pervade 
every created thing, keeping in mind the idea of Unity, (that 
is, of the Identity of the Atman with all created things), that 
Karma-Yogin, though he may be acting in all manner, is in 
Me. (32) O Arjuna ! that (Karma-) Yogin, who has begun to 
look everywhere with a (Self-Identifying-) Vision according to 
which, others are the same as himself, such a man is 
considered parama (that is, most superior). 

[The idea, that there is only one Atman in the entire 
creation, is common to the Sainkhya-marga as also to the 
Yoga-marga ; in the same way, even according to the 
Patanjala-Yoga, this Equability is attained after a 
man has Realised the Paramesvara. But as both the 
Saihkhya-Yogins and the Patanjala-Yogins support the 
Abandonment of Action, they never make occasion for 
utilising in actual life this feeling of Equability ; and the 
Karma-Yogin of the Gita, on the contrary, continually 
utilises in every day life this Equability of Reason, acquired 
by Metaphysical Realisation, and goes on performing all 
the different affairs of the world for Universal Welfare : this 
is the great difference between the two ; and, that is why it 
is stated at the end of this chapter, that the Karma-Yogin is 
superior to the '‘tapasvin' , (that is, the Patanjala-Yogin) on 
the one hand, and the ‘jnanin’ (that is, the Sarhkhya-Yogin) 
on the other hand ( stanza 46 ). Having heard this 
description of the Yoga of Equability, Arjuna now raises 
the following doubt— -J 
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Arjuna said ;— (33) O Madhusudana, I do not think that 
Tthis Yoga (that is, Karma-Yoga), acquired by samya (that is, 
by Equability of Reason), which You have preached will 
last permanently, having regard to the inconstancy (of the 
Mind); (3^1) because, O Krsna ! the Mind is volatile, 
rebellious, powerful, and drdfia (that is, difficult to mould) ; 
I think that the control of it is as difficult as of the wind, 
'(that is, as trying to bind the wind in an envelope). 

[The word 'yoga' in the 33rd stanza must be taken as 
meaning ‘ Karma-Yoga ’ ; because, it is qualified by the 
adjective ‘by means of samya', that is, ‘by means of 
Equability of Reason Although the samadhi according to 
the Patanjala-Yoga has been described in the foregoing 
lines, yet, the Patanjala-Yoga is not meant by the word 
yoga ' in these stanzas ; because, in Chapter II, the Blessed 
Xordhas Himself defined Karma-Yoga as: “samatvam yoga 
■uceyate " (3.48), that is, “Equalness of Reason, or Equability, 
is known as ‘Yoga’”. The Blessed Lord admits the 
correctness of the doubt of Arjuna and says—] 

The Blessed Lord said (35) O Mighty-armed Arjuna, there 
is not the slightest doubt that the Mind is volatile, and that 
•controlling it, is difficult; but, O Kaunteya, it can be kept 
under control by aiAyosa (that is, by practice— Trans.), and 
by vairagya (that is, absence of Desire— Trans.). (36) That 
man whose Inner Sense (aniahkarand) is not within control, 
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Yor him, it will be difficult in My opinion to achieve this 
Yoga (of Equable Reason); but, if one makes the effort, 
after controlling the Inner Sense, it is possible to acquire 
this Yoga. 

[ In short, that which appears difficult in the beginning 
can ultimately be achieved by practice and by industry, 

‘ aJbhyasa ’ means ‘doing any particular thing over and 
over again’ ; and ‘OT'ra^a’ means “absence oi ‘raga’ or of 
‘love’’’, that is to say, “absence of desire’’. In the 
Patanjala-Yoga-Sutras, after first describing the nature of 
Yoga, as “yogas cittavrftmirodhah”, that is, “contTolling the 
-activities of the Mental Vision is Yoga’’, (see the 30th stanza 
of this Chapter), it is stated in the next sutra that “abhyasa 
vairagyabhyam tan nirodhah", that is, “Mental Vision is 
• controlled by practice and by indifference to the world”. 
The same words have been used in the Gita, and the meaning 
is the same ; but it cannot be stated, on that account, that, 
these words have been taken from the Patanjala-Sutras 
■(See Gi. Ra. pp. 746-747). Although it is thus possible to 
attain samadhi (mental absorption) in this way, by 
•controlling the Mind, and although it might be possible for 
some determined persons to acquire it by practice in six 
months, yet, another difficulty now arises, to the following 
effect, namely, this highest stage of the Karma-Yoga cannot 
be acquired by many people even after several births, as a 
result of their inherent nature. How are such people to 
.attain this Perfection? Because, even if such a person 
begins to practise Karma-Yoga, in one life, after having 
^practised the control of the senses as far as possible, yet, 
that practice is bound to remain incomplete at the moment 
■of his death ; and if in the next birth, he is to start over 
again from the beginning, the same thing yrill be repeated 
-in his next birth. Therefore, the next question of Arjuna 
is as to what such persons should do— ] 

Arjuna said : — (37) O Krsna, what state is attained by 
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a man, instead of acquiring success in Yoga, who has Faith,, 
but whose Mind, on account of his being qyaiz (that is,, 
wanting in sufficient effort, or sufficient control, as a result 
of his natural proclivities), has moved from the (Karma-) 
Yoga, (consisting of an Equable Reason)? (38) O Mighty- 
armed Krsna ! is such a man, who, being encompassed by 
Ignorance, and not having become steady in the path of 
attaining the Brahman, has become bhrasta (that is, alienated) • 
from both sides, ruined (in the middle) like a broken cloud ?‘ 
(39) O Krsna ! You it is, Who must remove this doubt in: 
my mind; because, no one other than You will be got for 
removing this doubt. 

[Though in the nafi-samasa, the prefixed nan (i.e., a) is 
commonly taken to mean ‘ absence of yet, as it is very 
often also used to denote dimunity, the word ‘ ayati ’ in the 
37th stanza has to be interpreted as meaning, ‘ one who 
makes little, that is, insufficient effort or control ’. The 
words “ alienated from both sides” that is, “ifo bhrastas 
tato hhrastah” used in the 38th stanza must be taken to- 
refer to the Karma-Yoga. If Action is performed accord- 
ing to the directions of the Sastras, though desirefully, one 
obtains heaven ; and if it is performed with a Desireless 
Reason, one obtains Release, without being bound by the 
Action; these are the two results of Karma; but, this man, 
who is neither here nor there, does not get the Desire-born 
Fruit in the shape of heaven, etc., because, that has not 
been his motive ; and cannot also attain Release, as he has- 
not acquired Equability of Reason. Arjuna’s question is: 
whether, in this way, heaven is lost and Release is also lost 
to him; whether, pAee is lost to him,, as also the oil, and; 
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there remains in his hands the empty vessel”^', like a person 
abandoned by both sides. It is not that this question 
applies only to the means for the acquision of the Karma- 
Yoga in the shape of the practice of Patahjala-Yoga. It 
has been stated in the following chapters, that the? 
Equability of Reason necessary for Karma-Ycga can be 
acquired either by the Patahjala-Yoga, or by Devotion, or 
by Knowledge; and just as the means in the shape of 
Patahjala-Yoga are likely to remain incomplete in one 
life, so also are the means in the shape of Devotion, or 
of Knowledge, — if those paths are followed,— also likely to- 
remain incomplete in one life. Thei^efore, the reply given 
by the Blessed Lord to this question of Arjuna may be said 
to apply equally to all the various means in the path of 
Karma-Yoga.J 

The Blessed Lord said : — (40) O Partha 1 such a man does not 
come to grief, whether in this world or in the next ; 
because, my friend, no man, who periorms beneficial ^ 
Actions, ever reaches an unhappy end. (41) This Yoga- 
(that is, this man, who has fallen from the Path of 
Karma-Yoga), takes trc-) birth in the family of pure-minded 
rich people, after reaching the spheres (like heaven, etc.), 
which are attained by people, who perform good Actions, and 
(after) having remained there for many years; (42) or, he is 

^ Tills is a refereuce to the story of a fo()l, who went to l uy 
clarified butter, as also oil, with a vessel (usually used for biiming 
incense)^ which has openings on b -th sides and a partition in the 
middle I and who, putting the clarified butter on one side inverted 
the vessel to put the oil in on tne other side, and thus lost the 
clarified butter ; and then lost the oil also, in inverting the vessel 
again, to see what had become of the clarified butter Trans. 

49—50 
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bom in the family of intelligent (Karma-) Yogins ; such (re-) 
births are very rare in (this) world. (43) The spiritual 
impressions acquired in the previous births, come to him 
again here (that is, in the birth which he has thus acquired) ; 
and,0 Kurunandana! he attempts to acquire success (in 
Yoga), which is ‘ bhuyah ’ (that is, even higher). (44) As a 
result of that practice, made by him in the previous births, 
he is necessarily (that is, though he may not wish it) drawn 
(towards complete siddhi). He, who lias experienced 
the jijmsa (that is, the desire to possess the knowledge) of 
(Karma-)Yoga, such a man also goes beyond the kabda-brahma 
(that is, the desire-prompted ritual, such as, Yajnas, Yagas, 
etc., prescribed by the Vedas— Trans.). (45) Becoming 
absolved of sin, while (thus) practising industriously, the 
(Karma-) Yogin, acquires success, after many births, and 
reaches a most superior state. 

[The words ‘ 2 /og’a ‘ yoga-bhras^ ' and ‘ yogi ’ in these 
stanzas have been used as meaning ‘Karma-Yoga’, ‘one 
who has fallen from the Karma-Yoga’ and ‘ Karma-Yogin ’, 
respectively ; because, being born in a rich family cannot 
be proper for anyone else. The Blessed Lord says that one 
should start the practice of the Karma-Yoga with as much 
pure-mindedness as possible in the beginning. Whatever 
Action is performed in this way, however little it be, that 
will gradually bring more and more of success ; and in the 
next life, if not in this life, it will ultimately lead to 
Release. The stanzas, “if this ‘course of conduct’ 

(‘ dkarma ’) is observed even to a small extent, it saves a 
person from the great danger ’’ (Gl. 2. 40), and “ one 
riches Vpudeva after many births ’’ (Gl. 7. 19) further 
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support tMs proposition. For further discussion on this 
subject, see pp. 389-395 of Chapter X of the Gita-Rahasya. 
The word * 5a6iia-6mA?m ’ used in the 44th stanza means 
' desire-prompted ritual, such as, Yajhas and Yagas, 
prescribedby the Vedas’; because, that ritual is enjoined by the 
Vedas ; and it is performed, keeping faith in the Vedas ; and 
the ‘Veda’ is the ‘ sahda ’ (word), that is, the - icibda4>rahma% 
which was in existence before the entire creation came into 
existence. Any person whosoever performs all Actions with 
some desire in the first instance ; but, as the Mind is 
gradually purified by the performance of such Action, he 
gradually acquires the inspiration of performing Action 
desirelessly. That is why it is stated in the Upanisads, as 
-also in the Mahabharata that : 

dve brahmant veditavye sabda^rahma paraM ca yat i 
mbda-brahmavi nisydtdh param brahmadhigacchati ii 
that is, "it must be understood that the Brahman is of 
two kinds, namely, the sabda-brahma, and the other (that is, 
nirguvu-brahma) beyond it ; when a person has become well- 
versed in the sabda^brahma, he reaches the nirguna-hrahma^ 
which is beyond it” ( Maitryu. 6. 22; Amrtabindu, 17 ; 
Ma. Bha. San. 23L 63 ; 269. 1). Getting tired of the desire- 
prompted ritual prescribed by the sabda-brahma (that is, the 
Vedas), the man gets the desire to practise the Karma-Yoga, 
which prescribes the same Actions, but for Universal 
Welfare ; and in this way, this Desireless Karma-Yoga is 
for the first time practised to a certain extent. Later on, 
according to the smlpdraM>hah ksemakarah'\ this 

little practice slowly drags the man more and more forward 
by gradual degrees ; and, ultimately gives him complete 
Release, This is the meaning of the words, "who has 
‘experienced the desire to possess the knowledge of Karma- 
Yoga, such a man also goes beyond the sabda-brahma^\ 
which appear in the 44th stanza ; because, such a desire, or 
' jijnasa \ is the mouth of the grinding-mill in the shape of 
Karma-Yoga ; and once one gets into this mill, then, either 
in this life or in the next, and sometime or other, one 
‘Cannot but get complete success, and reach the {nirguria) 
brahman, which is beyond the sabda-brahma. It would 
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appear at first sight that Janaka and others acgiiired this . 
success in one life ; but, considering the .matter scientifi- 
cally, those persons also must have acquired that fru.it, as 
a result of the spiritual training acquired in. many previous 
births.. In as. much as practisin,g Karma-Yoga., even to 
a small extent, nay,. even the desire for doing so, is in this, 
way always beneficial; and, also as one undoubtedly 
acquires Release by means of it, the Blessed Lord now says 
to Arjuna as follows— ] 

( 46 ) The (Karma-) Yogin is superior to the iapasvm ; he 
is also superior to the jmnin^ and also superior to the 
karmin ; tasmatf (that is, therefore, — Trans.), O Arjuiiai do. 
you become a Yogini (that is, a Karma’-Yogin). 

[ The meaning of the w^ord ^tajMSviri in this stanza is, 
'one, who, going into the forest, performs fasts and other 
body-tiring practices, or other devices of the Hatha-Yoga,, 
and obtains Release’ ; and, that is also the meaning of that 
word in common parlance, 'jnanin'mems naturally that 
" samkhja-nistha' person, who is described by the words 
“ jnanayogena samkhyanam etc. ” ( Gi. 3. 3 j ; and who, by 
means of 'jnana \ that is, by the Samkhya path, abandons 
Action, and obtains Release. In the same way, ' karmin ’ 
means the orthodox ritual-practiser of the MImamsa 
school, who aspires to heaven, and performs only desire- 
prompted ritual, and who is described in Gl. E. 43-44, and 
9. 20, 21. Persons in each of these three paths of life say 
that Release is obtained only by the path of life followed 
by them respectively ; but, the Gita says that the Karma- 
Yogin, and necessarily the path of life known as ‘Karma- 
Yoga’, is superior whether to the tapasiin, or the Mlmam- 
saka, or the Jhanin ; and the same proposition has been 
enunciated before in the words “Action is better than 
Inaction” ( Gi. 3 . 8 ) ; and “ Karma-Yoga is better than 
Kaxma-Saxhnyasa ” etc. ( Gi. 5. 2 ) ; and in other stanzas. 
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(see Gita-Raliasya, Oh. XI, pp. 424-426). Nay; the Karma- 

Yogin is superior eyen to the tapasviii, or the Mimaihsaka, or 
the Jianin ; and, that is why the Blessed Lord has, in stanza 
46, again clearly advised Arjuna that: “do you become a 
• (Karma“)Yogin’ in the same way as He had advised Ar juna 
above to; “perform Action, being yogastha” (Gl 3/ 48; 
Gi. Ea. pp. 78-79) ; or, “arise, taking shelter in Yoga” (Gi. 4. 
43). Again, if one does not thus consider the Karma-Yoga 
as the superior path, the word 'therefore’, in the 

. sentence, “therefore, do you become a Yogin”, will become 
meaningless ; but, how will this proposition be palatable 
to the commentators of the Samnyasa school V Therefore, 
they have twisted the meaning of the word 'jnanin\ and 
interpreted it to mean “one who has acquired mere 
mhda-jnana' or ‘bookish knowledge ’ ” ; but, this interpreta- 
tion is purely doctrine-supporting. These commentators 
do not want to interpret the Gita as saying that it 
considers the Jhana-marga, which gives up Karma, as 
inferior ; because, thereby a slur is cast on the doctrines of 
their school. And, it is for this very reason, that they have 
perverted the meaning of the phrase ''karmayogo vmsyatd^ 
(Gi. 5. 3) ; but, as this matter has been fully considered by 
me in Chapter XI of the Gita-Eahasya (p. 434 seg.), I 
shall not further discuss here the interpretation of this 
stanza given by me. In my opinion, it is unquestionable 
that the Karma-Yoga is absolutely the best path of life 
according to the Gita. The Blessed Lord now explains in 
the next stanza the various degrees of superiority among 
Karma-Yogins— ] ' ' 

■ (47) Nevertheless, he, among all (Karma-Yogins), who, fixing 
his: mind on Me, worships Me ^ devotedly, is considered by 
Me as the most superior yukta (that is, the most completely 
^.perfect Karma-Yogin). 

[ The purport of this stanza is that, when to Karma-Yoga 
is added the affection included in Devotion, that Yogin 
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becomes the most beloved of the , Blessed Lord^ as when 
sugar is added to milk.- It does not mean that Devotion is 

better than the Desireless Karma-Yoga; because, later, on in 
Chapter XII, the Blessed Lord has Himself clearly stated, 
that Eenunciation of the Fruit of Action is better than. 
Meditation (dhymaX (Gi 12. 22).. It is one thing to say 
that the mixture of Devotion and of Desireless Action is - 
valuable, and it is quite . another thing to say that the ^ 
Desireless Karma-Yoga is useless, and that Devotion is- 
superior to it. The doctrine laid down by the Gita is of the 
first kind; and that laid down by the Bhagavata-purana is 
of the second kind. It has been stated in the first, and: 
again in the last chapter of the Bhagavata, after declaring: 
that all kinds of kriyayoga (ritual) are destructive of Spiri- 
tual Knowledge (see Bhag. 1. 5, 34), that, 

naiskarmyam apy aeyiifa bhdmvarjitam 

im sdbhate jnammalam niranjanam I 

( Bhag. 1. 5. 12 and 12. 12. 52 ), 

that is, “even naiskarmya^ i e., 'Desireless Action*' 
(Bhag. 11. 3. 46), does not seem good, is useless, without, 
devotion to the Blessed Lord”. This will show that as the 
entire bias of the writer of the Bhagavata is on Devotion,., 
he even goes beyond the Bhagavadgita, when occasion, 
arises. This Purana came to be written in the belief that- 
due stress was not laid on Devotion in the Mahabharata, 
and necessarily, in the Gita. Therefore, it is not a matter 
of surprise, if one finds in it statements similar to those^ 
above. But, what we have to see is the summary or the 
import of the Gita, and not what the Bhagavata says. The 
occasion for writing, as also the time of writing, was 
different in each case ; and, therefore, it is not possible to 
fully harmonise them with each other. This chapter has- 
described the devices from the Patanjala-Yoga, which are^ 
part of the devices necessary for cultivating the Equability 
of Season required in Karma-Yoga. Knowledge, and 
Devotion, are other such devices; and their description starts, 
from the next chapter. ] 
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Thus ends, the sixth chapter entitled Dhyana-Yoga in 
the dialogue between Sri Krsna and Arjuna on the Yoga 
included in the Science of the Brahman (that is, on the 
Karma-Yoga), in the Upanisad sung (that is, told) by the 
Blessed Lord. 


CHAPTER ¥11. 

[After having proved that^ the Karma-Yoga is: as much 
productive .of Release as the Saiiikhya-marga, and yet, 
independent and superior to it; and that even a .little 
practice of this Yoga is not useless, the Blessed Lord has 
■explained how to acquire the control of the senses necessary 
in that path of life. But, the control of the senses is a 
purely external Action, and the purpose for which this 
■exercise of the senses is necessary, has not yet been 
considered. The Blessed Lord had already explained to 
Arjuna in the third chapter that, enemies like Desire, Anger 
etc. fix their abode in the senses, and destroy both Spiritual 
Knowledge (jnuna ) and Specified Knowledge {vijmna), and 
that he should, therefore, first control the senses and 
destroy these enemies; and He had thus shown the necessity 
for the control of the senses ; and He has also described the 
Yoga- 2 /uA:/a person in the last chapter as one who, after 
having controlled the senses, “has become satisfied by 
Jiiana and Vijnana” (6. 8), and “sees the Paraiiieswara 
in all created beings, and all created beings in the Parame- 
Svara ” (6. 29). Therefore, as He has explained to Arjuna 
what is meant by the control of the senses, it has become 
necessary for Him, as a matter of course, to also explain to 
him what is ^ Jfiana’ and what is 'Vijnana’, as also the 
methods {mdhi) of the Karma-Yoga, by which one can 
acquire the complete Knowledge of the Paramesvara, 
without abandoning Action, and ultimately attain Release 
with certainty ; and this same subject has been explained 
in the eleven chapters of the Gita from the seventh chapter 
to the end of the seventeenth chapter ; and in the last, that 
is, in the 18th chapter of the Gita, a summary of the 
Karma-Yoga has been made. Realising that there is only 
One Indestructible Paramesvara, Who pervades all the 
various perishable things which fill the world, is known as 
^Jnana*; and understanding in what way the various 
perishable things come into existence out of one permanent 



Paramesvara, is' known as' ‘ Vijnana '*- (Gi. 13. 30) ; and this 
is also known as ^ ksaraksara-vicara* (the Consideration of 
the Mutable and the Immutable). But, in addition to this, 
one can also acquire the Knowledge of the form of the 
Paramesvara by understanding what is the nature of the 
Atman or Self, to be found within the body or ' ksetra' of 
every person. This method of consideration is called 
® ksdra-ksetrajna-^vicara ’ that is, the, Consideration of the 
Body ( ksetra) and the Atman ( ksetrajna ). Out of these, 
the Blessed Lord has first started the Consideration of the 
Mutable and the Immutable; and taken in hand the 
Consideration of the Body and the Atman in Chapter 
XIII. But, although the Paramesvara may be One, He 
has two aspects from the point of view of Worship, namely, 
the Imperceptible { avyakta ) one, which is realisable only 
bytheEeason; and the Perceptible ( '«; 2 /aA:fa) one, which is 
empirical, that is, which can be actually experienced. It 
Is, therefore, necessary to explain, as a part of this subject- 
matter, how one can Realise the Paramesvara by means 
of Reason, as also how it is possible to Realise the 
Imperceptible, by worshipping the perceptible form, in the 
first instance, with Faith or Devotion. One should not, 
therefore, be surprised if this subject-matter has taken up 
eleven chapter's. Besides, as both these paths of life 
automatically produce the control of the senses, simultane- 
ously with the Knowledge of Paramesvara, the Path of 
Knowledge and the Path of Devotion are both considered 
to be of greater value in the science of Release, than the 
Patai-jala-Yoga path. Nevertheless, it must be borne in 
mind that all this exposition is a part of the justification 
of the Path of Karma-Yoga, and is not something 
independent. Therefore, the division of the Gita into three 
parts, according to which the first six chapters deal with 
Karma, the next six chapters deal with Devotion and last 
six chapters deal with Knowledge, is not a scientifically 
correct division. Broadly speaking, all these three subjects 
have been dealt with in the Gita; but they are not 
independent, and have been dealt with as being parts of 
the Karma-Yoga, as has been explained by me in chapter 
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XIV of tlie Gita-Rahasya (pp. 638 to 644). Therefore,, 
instead of repeating the same subject-matter here, let us 
see how the Blessed Lord starts the 7 th chapter — ] 

The Blessed Lord said : — (1) O Partha ! hear (that 
is, in which manner or by what method) you will acquire 
complete and unquestionable knowledge of Me, while you 
are practising the Karma-Yoga, keeping your mind on Me»- 
and taking shelter in Me. (2) Leaving nothing in balance*’ 
I am explaining to you this ‘ Juana ’ together with ' Vijnana'' 
by knowing which, there remains no other thing in this, 
world to know. 

[ From the words “taking shelter in Me” and specially the 
word ‘ Yoga ’ used in the first stanza, it becomes quite clear 
that the ‘ Jnana ’ and ‘ Vijnana ’ explained further on, has 
been explained, not independently, but as a means for 
perfecting the Karma-Yoga, which has been described in 
the previous chapters (Gl. Ra. Ch. XIV, p. 641). Not only 
in this stanza, but also in other places in the Gita, the 
words “ 7md yogam asritah ” ( Gl. 12. 11 ) “imt parah"' 
(Gi. 18. 57 and 11. 55) have been used with reference to the 
Karma-Yoga ; and therefore, there remains no doubt that- 
the Yoga which the Gita ordains for practice, after one has- 
taken shelter in the Parame&vara, is the Karma-Yoga, 
which has been dealt with in the last six chapters. Some 
persons interpret the word ‘ vijnana ’ as meaning the 
‘ brahrmjnana (Knowledge of the Brahman), which is 
acquired by experience’, or the ‘ brahmasakmtkdra’. But, 
as the knowledge of the Paramesvara is divided into- 
synthetic (samastirupa) Knowledge, (that is, Jnana), and 
analytical (vyastirupa) Knowledge, (that is, Vijnana), I 
think those are the two meanings, which are here conveyed 


GlTA;TBANSLATIOiT & GH. VII lOia* 



^crawrq T%^Fif ^fin%5?iTf %f%r is ^ ii 


by the words 'jMm' and *ujnana* (See Gl 13. 30 and 18. 20). 
The words ‘‘there other thing in this world to 

know’* in the second stanza, have been stated on the- 
authority of the Upanisads. In the Chandogyopanisad, the^ 

father of Svetaketn, after asking him: 

avijnatam vijnatam bhavati'', th^ is, “what is That, by 
knowing Which, one can know everything”, has explained, 
to him that problem by saying : “ yatha somyaikena mrt- 
pbideim sarvam mmmayam vijnatam syad vacaranibhayufn 
vikaro namadheyam mrttikety eva satyam ” (Chan. 6. 1. 4), that, 
is, “ jnst as, after once knowing what is contained in a ball 
of clay, one knows that all earthenware articles are only 
different evolntes of clay, bearing different Fames and 
Forms, and nothing else, so also after knowing the- 
Brahman, nothing else remains to be known” ; and even, 
in the Mundakopanisad ( Mun. 1. 1. 3), the first question is 
“ kasmin nu bhagavo mjnate sarvam idani mjndtam hhavatV\ 
that is, “by knowing what, is knowledge of all other things 
acquired ? ”, From this, it is clear that what is meant here 
is the Fon-Dualistic Vedanta doctrine that, (i) when one 
has acquired the Jnana and the Vijnana of the Paramesvara,. 
nothing else remains to be learnt in this world ; because, 
the Fundamental Element of this world is only one ; that, 
(ii) this Fundamental Element pervades everything in 
different Fames and Forms ; and that, (iii) there is no other 
thing besides it in the world. Otherwise, the statement 
made in the second stanza does not become intelligible. ] 

(3) Only some persons out of thousands make an attempt tO'* 

attain Perfection y and out of these (numerous) Perfect. 

Beings, who make the attempt, only some gain true Know- 
ledge of Me. ■ . . 

[ Though the persons who are making the attempt, are 
referred to as (Perfect Beings) in this 

place, yet, it must be borne in mind that they attain ^siddhi 
(Perfection) only after having acquired the Knowledge of 
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, the ■ Paramesvara. The Blessed Lord iiom- . starts the 
Consideration of the Mutable and the Imimitables being one 
of the two sub-divisions of this Knowledge of the 
Paramesvara, namely, (i) the Consideration of the Mutable 
and the Immutable and (ii) the Consideration of the Body 
and the A-tman—- •] 

(4) The earth, water, fire, air, and ether (these five subtle 
elements), the Mind, the Reason, and Individuation, this is 
My Prakrti divided into eight-divisions. (5) This Prakiti is 
^ aparV (that is, of an inferior order). O Mahabaho, Arjuna, 
know that there is besides this, yet another Prakrti of Mine, 
in the form of Jiva, which is pam (that is superior), by which 
this world is maintained. (6) Bear in mind that from both 
these, all created beings are created. I am the ^ p-rahhma 
( that is, the origin ) and the ^ pralay a ’ ( that Is, the end ) of 
the entire Cosmos. (7) Beyond Me, O Dhananjaya,. there is 
nothing else. Just as several beads are strung on a string, 
so is all this strung on Me. 

[These four stansias contain a summary of the science of 
the Mutable and the Immutable; and the same has been 
dealt with in extenso in the subsequent • stanzas. The 
Saihkhya system says that (i) there are two independent 
Elements of the universe, namely, (a) the acetmm 
(inanimate) or jada (gross) Prakrti (Matter) and (b) the 
' sacefana ’ (conscious) Purusa (Spirit) ; and that, (ii) every- 
thing is created out of these two Elements. But, as the 
Gita does not admit this Duality, it looks upon Prakrti and 
Purusa, as two manifestations (mbhiiii) of one and the same 
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Paramesvara, of which Gross Matter {ja4a prakrti) is an 
inferior manifestation, and the ‘ Jiva ’ or ‘ Purnsa ’ (that is, 
Spirit) is the superior one (See the 4th and 5th stanzas) ; 
and it further states that all moveable and immoveable- 
creation is created out of these two (Gi. 13. 26). Out of 
these, the superior Prakrti in the form of Jiva, considered 
as the Atman {ksetrajna), has been fully considered later on 
in the Chapter XIII. Then remains Gross Matter ( jada 
prakrti). The Gita does not look upon this as independent, 
but considers that the entire creation is created out of this 
Gross Matter, under the supervision of the Paramesvara 
(Gi. 9. 10). Nevertheless, though the Gita does not look 
upon Prakrti as independent, yet, the divisions of Prakrti 
according to the Saihkhya system have been accepted with 
minor differences by the Gita (Gi. Ra. Chapter VIII, 
p. 244-250) ; and the Gita also accepts the Samkhya theory 
of gur,tolkarsa regarding the subsequent creation of all 
things out of Prakrti (Gi. Ra. Ch. IX, p. 334-335), after 
Gross Matter has come into existence out of the 
Paramesvara (Gi. 7. 14) as a result of Maya. According to 
the Samkhyas, Prakrti and Purusa make up 25 Elements ; 
out of these, Prakrti gives rise to 23 Elements. Out of 
these twenty-three, the five Gross Elements, the ten senses, 
and the Mind, these 16, arise out of the remaining seven, . 
that is, are Evolutes (vikdra) of those seven. Therefore, in 
considering the Fundamental Elements, these sixteen ele- 
ments are left out of account ; and when that is done, there 
remain only seven Elements as Fundamental Elements,, 
namely, the Reason (mahan), Individuation (a^am/cora) and 
the five Fine Elements (/awmaifra). These seven have been 
iiQ>med ^ prakrti‘Vikrti^ in the Samkhya system, and these 
seven prakrti-vikrti and the Fundamental Prakrti, now 
make up ^ what is known as the ‘ Eight-fold Prakrti ' ; and 
this known as the ^ astadha prakrti^ (that is, Eight-fold 
Prakrti) in the Mahabharata (Sm 310. 10-15). But the 
Gita has not considered it proper to place the original 
Prakrti in the same grade as the mYm prakrti-vikrti) 
because, if that is done, the distinction that there is one 
Fundamental Prakrti and that the remaining seven are its 
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Evolutes (vikara) is not shown. Therefore, there is a 
•difference between the classification in the Mahabharata 
and the classification in the Gita, according to which 
latter, the seven prakrti-mkrti and the Mind make up 
the Fundamental eight-fold Prakrti (Gi. Ea. p. 349). In 
short, it must be borne in mind that although the Gita 
■does not accept the independent Prakrti of Samkhya 
■philosophy, the description of the further growth of Prakrti 
is essentially the same in both places. As in the Gita, so 
also in the Upanisads, there is a statement that, 

eiasmaj jaijate pi'Uno maiiah sarvendriyavi ca I 
kham vayur jyotir dpah prihivi visvasya dharini tl 
that is, “from this (para-purusa), Prana (Vitality), the Mind, 
all the senses, ether, air, fire, water, and the earth, which 
supports the Universe, these (ail) are created ” (Munda. 
.3,1.3 ; Kai. 1. 15 ; Prasna. 6. 4). For further details, see 
Chapter VIII of the Gita-Eahasya. It has been stated by 
the Blessed Lord in the 4th stanza that He Himself is the 
-five Elements, namely, the Earth, Water, etc. How, saying 
that He is also the qualities which are to be found in these 
.Elements, the Blessed Lord makes clear what is meant by 
the statement made above, that all these things are strung 
on a string like beads — ] 

(8) I am the Liquidity, of water, O Kaunteya ; I am the 
Effulgence, of the Sun and the Moon; 1 am tho ^ pranava* 
(that is, the Om-kara), in all the Vedas ; I am the Sound, of 
Ether ; and I am also the Manhood, in all men* (9) And I 
am the punyagandha (that is, the smell), of the earth ; and 
also, the Lustre, of fire ; I am the Life-Force^ in all created 
beings ; and I am the Austerity, in those who perform 
austere practices* (10) O Partha I know that I am the 
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Eternal Seed, of all created beings ; I am the Intelligence, of 
:all intelligent people; and the Brilliance; of those who are 
bright. (11) I am the Strength, of all the strong, but not 
their Mma (that is, Desire) or (that is, Attachment to 
objects of sense) ; and O Bharatasrestha ! I am also the 
Mma, which dwells in all created beings, which is not 
•antagonistical to Morality. (12) And know also that the 
Mtivikay rajasa, and tamasa ^ Bhava ' (that is, objects) are all 
sprung out of Me ; but they are in Me, and I am not 
in them. 


[The meaning of the words “ they are in Me and I am not 
in them ” is very deep. The first, that is, the broad 
meaning, is that, all things have sprung from the 
Paramesvara, and that though the Parames vara is the 
.substratum in the shape of the qualities in all things, like 
the string round which the beads are strung, yet, the 
pervasiveness of the Parame^vara does not end there ; and 
that, the Paramesvara pervades all these things and is 
•also beyond ; and the same meaning is brought out later 
on in the words, ‘‘I have occupied the whole of this 
universe by only a part of Myself” in Gi. 10. 42; but, 
there is another meaning, which is always implied, namely, 
‘‘ though the diversity in the three-constituented universe 
•seems to have sprung from Me, yet, that diversity does not 
exist in My quality less (mrpz^na) form” ; and there are 
descriptions of the supernatural powers of the Paramesvara 
later on (Gl. 13. 14-16), which have been made on the basis 
•of this second meaning; such as, ''bhutabhrt na ca 
hhutasthaK' (Gi. 9. 4 and 5) etc. If the pervasiveness of the 
Paramesvara is thus more than that of the universe itself, 
then it is clear that one must go beyond the May ie 
universe in order to fully understand the true form of the 
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Paramesvara; and this meaning is now plainly brought 
out by the Blessed Lord — 

(13) This entire universe, being confused by the three 
‘bhUvd (that is, objects), which are the embodiment of the 
three ( sattva, rajas and tamas ) constituents, does not 
realise Me, the Inexhaustible ( Paramesvara ), Who Am 
beyond them (that is, necessarily qualityless). 

[ Maya, or ignorance is the inherent quality of the senses 
and of the Body, in which the three-constituents are embodied ; 
it is not the quality of the Atman; the Atman is Jhana- 
formed, and is permanent ; and It is thrown into confusion, 
by the senses: this Non-Dualistic proposition, which has 
been mentioned in Chapter IX of the Gita-Rahasya with 
reference to Maya, has been stated in the above stansa. 
(See Gi. 't. 24 and Gi. Ra. Ch. IX, pp. 325-341. ] 

(14) This My divine Maya, which is the embodiment of the 
constituents, is difficult to understand ; and therefore, they 
alone, who surrender themselves to Me, can swum through, 
this Maya. 

[ This clearly shows that the Blessed Lord refers to the 
three-constituented Prakrti of the Samkhya system as His 
Maya. It has been stated in the Narayaniyopakhyana of 
the Mahahharata that, the Blessed Lord, after showing His 
Cosmic Form to Xarada, said in the end 

Tumja kyesa maya. srsta yan main pasyasi norada ! 
sarvabhTdaguyairyukfath naiva tvam jMluin arhasi ii 

( San. 339. 44 ) 

that is, “0 Xarada, that which you see, is the Maya,, 
which has been created by Me. Do not think that I possess 
the qualities, which are to be found in the created world”. 
The same proposition has now been stated here. For a 
description of the nature of Maya, please refer to Gl. Ra. 
Ch.IXandX.] 
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(15) Those fools and evil-doers, whose Jhana has been 
annihilated by Maya, they, being inspired by an ungodly 
Reason, do not surrender themselves to Me. 

[The Blessed Lord has explained that those, who are 
engulfed in Maya, forget the Paramesivara and are 
destroyed. HE now describes what happens to those, who 
do not do so, but surrender themselves to the Parame^vara, 
and worship Him — 

(16) O Bharata-srestha Arjuna ! four kinds of virtaous 
people worship Me, namely, the ' Srto ’ (that is, those who 
are affected by disease), the ‘yys^^w’-s (that is, those whO' 
desire to acquire Knowledge), the 'artharthl’-s (that is, those 
who entertain the desire for money or other desirable 
things), and the ‘ jnmin ’-s (that is, those who, although 
they are Accomplished (krtakrtya), as they have acquired the 
Knowledge of the Paramesvara, and have nothing more to 
gain, yet, worship Me desirelessly). (17) Out of these, that 
Jfianin, who is an ‘ ekabhakti ’ (that is, one, who, believing 
that there is no other, worships Me alone), and who always 
behaves like a (that is, with a desireless frame of 
mind), is the highest in worth. I am ihost beloved of the 
Jfianin, and the Jfianin is (most) beloved of Me. (18) All 
these Devotees are ‘ udara ’ (that is, good) ; but, (among all 
of them) I hold the Jfianin as equal to Myself ; because, 
having become (that is, having his Mind united 

(to Me) — Trans.) he has become steady in Me, Who Am the 
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highest Goal (of every one). (1;^) After maoy ; birtliSi th^ 
JfSnin, having come to the empirical concltisioii that 
^whatever is, is Vasudeva', comes ... aod reaches Me. Such a 
^ mahatma' (that is, noble soul— Trans.) is rare. 

[One must thoroughly understand the import of the 
statement, made by the Blessed Lord, that by worshipping 
His form, a man acquires the Knowledge of the Parame- 
svara, after He had described that form, from the point of 
view of the Mutable and the Immutable, by saying that, 
<i) both Matter and Spirit are His forms, and that, (ii) He 
pervades everything on all sides homogeneously. Every 
one needs to perform worship, whether it is of the 
Perceptible, or of the Imperceptible ; but, as, out of these 
two, the worship of the Perceptible is easier, that kind of 
worship has been described here ; and that is known as 
%hakti (Devotion). Nevertheless? that kind of Devotion, in 
which a man entertains some kind of desire in his heart, 
and worships the Paramesvara for some particular object, 
is inferior ; and, even those ‘Knowledge-seekers’ {jijnmiis), 
who are devoted with the intention of acquiidng the Know- 
ledge of the Paramesvara, must be considered as imperfect ; 
because, their knowledge is not yet complete, as is apparent 
from their state of being ‘Knowledge-seekers’. But, as all 
these are worshippers, they have all been referred to as "udara" 
<that is, 'going by a good path’), (stanza 18). But, the 
: import of the first three stanzas is that, the worship desire- 
lessly offered (Bhag. 1. 7. 10) by those Jnanins, who have 
gone further, that is, who have become Accomplished as a 
result of the Acquisition of Knowledge and for whom, there 
is nothing more left in this world to do or to acquire 
i GL 3. 17-19 ), is the highest kind of Devotion, The 
Devotion of devotees like Prahlada and Narada falls into 
this excellent category; and that is why the ‘Yoga of 
Devotion’ {bhakti-yoga) has been defined in the Bhagavata 
as the ‘desireless and endless worship of the Paramesvara’ 

' <Bhag. 3. 39. 13; and GL Ra. Gh. XIII, p. 573). It may 
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safely be said that the words ‘ekabhakfi’, andt ‘vasudem’ in 
the 17th and 19th stanzas are from the Bhagavata religion; 
nay, even that the above description of devotees is from the 
Bhagavata religion. Because, in the Mahabharata, while 
the description of this religion is being given, and after 
the four kinds of devotees have been first described, we find 
it stated that : 

caturddha mama jandbimkta evam hi me srutamx 
temm ekdntinah srestha ye caivananyadevatah II 
aham eva gatis tesam nirasih karmakaririam ii 
ye ca sistas frayo bhakfah phalakdmd hi te maiah A 
sarve cyavaiia-dharrnas te pratibuddhas tu sredhabhdk ii 

( Ma, Bha. San. 341. 33-35 ). 

that is, “ the other three kinds of devotees do not perform 
Actions like the ‘amnyadaivata’ ( ‘no-other-deity’ ) and the 
‘ekdntin’ (solitudinal) devotee, but perform Action with some 
desire or other ; and therefore, they are ‘cyavansUd’, whereas, 
the ‘eMwim’-s are ‘prafzhMdd/iu’ ( that is, scients ), and su- 
perior. And later on the word ‘Vasudeva’ has been given a 
metaphysical etymology by saying “ sarvabhutadhimsas ca 
vasudevas taio hy aham ”, that is, “ I am, called ‘ Vasudeva 
because I reside (have my vasa) in everything which is 
created” (San. 341. 40). The Blessed Lord now explains 
why different people worship different deities, though there 
is only one Parame^ vara everywhere— ]j 

(20) Various persons, being befooled by their respective 
desires, (such as, fruit in the shape of heaven etc.), according 
to their respective natures, follow those respective rules (of 
■worship), and take to the worship of other (various) deities . 

(21) Whatever form or deity any devotee may desire to 
w'orship with Faith,, I steady such his Faith therein. 
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(22) Tliao, being full of that Faith, he becomes engaged in. 
the ^radhand (that is, the worship) of that deity ; and tliem. 
he obtains those very desired fruits, which have been 
created by Me' Myself. (23) But, this fruit, which (these), 
short-sighted people obtain, is perishable (and not- perinanent,, 
like Release) ; those, who worship deities, reach the deities 
and those who worship Me, come to Me. 

[It is the common belief that though the Paramesvara is 
the One, Who gives Release, yet, the power to give the 
various things, which are necessary for the ordinary worldly 
life, can be given only by deities; and that, it is necessary 
to worship the deities for that purpose. How various people 
run after various deities ( Gi. 17. 1-6. ), after it has thus 
become necessary, according to them, to worship deities, 
some running after Mhasoba, others observing Saturday, 
after the deity Saturn, etc., has been very nicely described in 
the above stanzas. But, what must be borne in mind here is 
that, though the fruit to he obtained by worshipping various 
deities, may be looked upon as having been given by those 
respective deities, yec, ultimately that worship amounts to 
a worship of the Paramesvara (Gi. 9. 23) ; and, that fruit 
also is essentially given by the Paramesvara ( stanza 22 ).. 
Not only is this so, but even this idea of worshipping the 
various deities is given by the Paramesvara, according to 
the previous destiny of a particular person (stanza 21) % 
because, in this world, there is nothing else but the 
Paramesvara. The same doctrine has been laid down in 
the Vedanta-Sutras (3. 2. 3841), and in the Upanisads 
(Kausi. 3. 8). The utility of these diverse kinds of worship 
is, that after worshipping various deities, the Mind becomes 
steady and pure, and one ultimately acquires the 
Knowledge of the One, and Permanent, Paramesvara. But, 

■ fruit obtained before the acquisition of that Knowledge is 
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non-permanent. Therefore, the advice of the Blessed Lord 
So every one is, that he should not be enmeshed in this 
Hope of Fruit, but should aspire to become a ‘ Jfianin ’ 
devotee. As the Blessed Lord gives reward to every one 
-according to his own Actions, (Gi. 4. 11), although He does 
everything, and gives all kinds of rewards, it is also said, 
that He essentially does ^nothing whatsoever Himself 
(Gi. 5. 14). The reader is referred to the further elucidation 
■of this matter at page 369 in Chapter N and at pages 595-6 
in Chapter XIII of the Gita-Rahasya. The Blessed Lord 
now further explains what is meant above by saying that 
people run after deities according to their own natural 
inclinations, forgetting that the fruit of the worship of the 
deities is given by the ParameSvara Himself — 

(24) The ‘abuddM (that is, fools), not recognising my 
•‘para’ (that is, superior), best of all, and imperceptible form, 
look upon Me, Who am imperceptible, as having become 
perceptible. (25) As I am enveloped in My Yoga-formed 
Illusion (that is, Maya — Trans.), I do not (clearly) appear 
to aU (in My own Form). Fools do not Realise, that I am 
Unborn, and Inexhaustible. 

[The device of giving up the Yoga-form, that is, imper- 
ceptible form, and taking up the perceptible form (Gl. 4. 6 ; 

7. 15 ; 9. 7), is called “ Maya ”, by Vedantists ; and when 
“the Parame^vara becomes enveloped in this Yoga- Maya, 
He begins to possess a perceptible appearance. In short, 
the import of this stanza is, that the perceptible universe is 
Mayio, or non-permanent ; and that, the Parame^vara is 
Real, and Permanent. But the word ‘ rmyd ’ in this place, 
and also in other places, is taken by some as meaning 
■* a super-natural or wonderful power ’ ; and these say that 
this Maya is not Unreal, but is as permanent as the 
ParameSvara Himself. As the form of Maya has been 
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considered by me at great length in Chapter IX of the 

Gita-Rahasya, I will here 'only say that the proposition 
that Maya is some wonderful and eternal pastime of the 
ParaiiiesYara is acceptable eYen to the Non-Diialistic 
Vedanta^ because, although Maya is an ‘Appearance’, 
created by the ' senses, yet, as this is done by the senses at 
the direction of the Paramesyara, Maya must be ultimately 
■ said to be the pastime of the ParamesYara. The only point' : 
at issue is, . whether this Maya is essentially Real, or 
Unreal ; and on this point the doctrine of the Gita clearly 
appears from the above stanzas to be the same as that of the 
hfon-Dualistic Vedanta, namely that, that Maya expressed 
by Name and Form, by which the Imperceptible 
Paramesvara is considered to have become perceptible — • 
whether it is called a super-natural power or anything 
else — is merely an ‘ Appearance or ‘ moAa created by 
' ainam" ox Ignorance; and that the true essential 
Paramesvara is different from it. Otherwise, there seems 
to be no reason for using the words ‘ ahuddhi ’ or ‘ mudha ’ 
in this place. In short, Maya is not Real, and the 
Paramesvara alone is Real, and the Gita says that, being 
confused by this Maya, people run after various deities. 

, In the Brhadaranyakopanisad (Br. 1. 4. 10), there is a 
similar statement ; and it is stated there that those persons 
who, not recognising that the Atman and the Brahman are 
one and the same thing, run after various deities,, 
with a distinguishing mind are the ‘animals of the 
gods *, that is to say, just as men benefit from cows 
and other animals, so do these deities benefit from these 
ignorant devotees, and that these devotees do not obtain 
Release. So far, the Blessed Lord has given a description 
of those, who being fooled by Maya, worship diverse deities, 
with a distinguishing mind, HE now explains how one 
escapes from this Maya — ] 

(26) I know all bhutas (that is, created beings)^ (who 

existed, or exist; or will be) in the past, present, and future 
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but, O Arjuna, none know Me; (27) because, O Bharata, all 
created beings are steeped in ignorance in this world, as a 
result of the confusion created by the pairs of Opposites 
(such as, pain and happiness etc.) arising, O Parantapa, from 
Desire and Hate. (28) But, the virtuous people, whose sin 
is exhausted, become fixed in purpose, escaping from the 
ignorance created by the pairs of Opposites (of pain and 
happiness etc.), and worship Me. 

[The Blessed Lord now describes the state of these people 
after they have thus become free from Maya—] 


(29) All those, who (thus) taking shelter in Me, attempt 
to escape from jaramarana (that is from the cycle of re-births) 
Realise what (all) Brahman, (all) Absolute Self, and all Karma 
(is). (30) Those, who know Me, along with t'iiQ adhibhuta, the 
adhidaiva, and the adhiyajna (that is, who know that I am all 
that), such (being) (that is, Mind-united with 

Me— Trans.), Know Me, even at the time of death. 

[See the explanation given in the next chapter of- the 
words adhyatma, adhibhuta, adhidaiva, and adhiyajfia. The 
words “ even at the time of death ” in the_ last stanza have 
reference to the doctrine of the Dharma-Sastra and of the 
TJpanisads that a man has his next birth according to the 
desire which is most prominent in his mind at the moment 
of his death. Nevertheless, the word “ even ” clearly shows 
that, unless a man has acquired complete Knowledge of the 
Parame&vara in his lifetime, he cannot acquire that 
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Knowledge right at the moment of death (See Gl. 2. 72). 
A further explanation has been given in the next chapter. 
It may be said that the next chapter has been introduced by 
the words ' adkibhuta etc., in this stanza.] 


Thus ends the seventh chapter entitled Jnana-Vijnana 
Yoga in the dialogue between Sri Krsna and Arjuna on the 
Yoga included in the Science of the Brahman (that is, the 
Karma-Yoga) in the Upanisad sung (that is, told) by the 
Blessed Lord. 


CHAPTER YIII. 

I The explanation of the Jhana and Vi jnana included in 
“the Karma-Yoga is continued in this chapter, and after first 
explaining the meaning of the various forms of the 
Paramesvara, such as, Brahman, adhyatma, karma, adhi- 
bliuia, adMdaiva, adMyajna, mentioned at the end of the 
last chapter, the inner import thereof is explained. But, 
as this explanation has been given merely by defining 
those several worlds, that is to say, in an extremely concise 
way, it is necessary to give a somewhat exhaustive ex- 
planation of this subject in this annotation. Different 
people form different ideas in different ways about the 
creator of the universe, on looking at the external universe. 
Some say that all things, which exist in the world, are only 
evolutes of the five primordial "SlmiBniB (maWbhuta), and 
that there is no other Original Principle, except these five 
primordial Elements. There are others, who maintain that 
all this world has been created from a Yajna as stated in 
the fourth chapter of the Gita ; and that, therefore, the 
Paramesvara is of the form of a yajna- ndrayana ; and that 
He can be worshipped only by a Yajna. A third class say 
that the various activities of the world are not carried out 
by the material objects by themselves ; but that, in each of 
them, there is some active {sacetana) deity {ov purusa), and 
that these deities carry on all these activities ; and that, 
therefore, we must worship these deities. For example, the 
act of giving light is performed by the *purusd* called Sun, 
embodied in the globe, made up of the five primordial 
Elements, which is known as ‘the Sun’; and ^is purusa is 
the subject-matter of worship. A fourth class says, that it is 
not proper to imagine that there exists in everything,^ some 
deity, other than the thing itself. Just as the Atman 
exists in the body of a man, so does there also exist in 
everything, some subtle form of that very thing, that is to 
say, some subtle force, like the Atman ; and that thing is 
the original and true form of it. For instance, they say 
that the five gross primordial Elements have, at their core, 
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the five Fine Elements (tanmaim-s); and that in the 
material organs, such as, the hand or the foot, there are 
similar fundamental subtle organs. . The Saifikliya doctrine 
that each person has a different Atman, . and that there are 
Inniimerable such Atmans, is' based on this fourth' theory. 
Blit in this stanza,' the Samkhya doctrine seems to, be 
included in the adhideha class. These four schools of 
thought are respectively called the adJdbhUia, the adhii^ajm^ 
the adhidaivata, and the adhydtmaka. Whenever the prefix 
'adhr is placed behind any word, it conveys the meaning of 
'famadMlcrtija\ Hadvimmka\ is, ‘in that matterV or,. 

‘embodied in it’. According to this interpretation, ^adhidad^-' 
vata^ means ‘the Principle existing in many deities’. 
"'adhyatma ordinarily means ‘the science which maintains 
that there is only one Atman pervading everything’ ; but 
this is the interpretation by way of ‘conclusion drawn’ 
(siddhmita-paksa) ; that is to say, this is the conclusion 
(siddhdnta) arrived at by the Vedanta-sastra, after con* 
sidering the pros and cons of the theory that there are 
numerous Atmans in numerous human beings or things, . 
which is the hypothetical position (purvcipaksaX So, 
when the hypothetical position has to be considered, it 
is assumed that the subtle form of the Atman in every- 
thing is different, and this is the meaning conveyed by the 
word 'adhyatmd in the present stanza. How one and the 
same exposition becomes diversified into different classes 
from the adhydtma, the adhidmvaia and the adUhhuta points 
of view, has been made clear in the Mahabharata, by 
giving an example of the organs of a man (See Ma. Bha. 
San. 313 and Asva. 41). The writer of the Mahabharata 
says, that the question of the organs of human beings can 
be considered from three points of view, namely, the 
^adhibhuta% the ^adhyatmaka\ a,ni the "adhidaivata\ All 
those things, which are perceivable by these organs, namely, 
that which has to be taken by the hands, that which has to 
be heard by the ears, that which has to be seen by the eyes, 
or that which has to be contemplated by the Mind, all this 
is the 'adhibhuta ; and the subtle capacities of these organs, 
namely, the hands, feet, etc., (according to the Samkhya 
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system), that is to say, the subtle senses are the "adhyatma'-s 
of those organs ; hut when one keeps aside both these points 
of view, and considers the matter from the 'adUdmvatd 
point of view, India is said to be the deity of the hands, < 
Visnu, of the feet; Mitra, of the anus; Prajapati, of the 
organ of generation ; Agni, of the speech ; Surya (Sun), of 
the eyes ; the eight .cardinal points or Ether, of the ears 
water, of the tongue ; the earth, of the nose ; the wind, of 
the skin; the Moon, of the mind; buddhi (Reason), of 
Individuation, and purusa (Spirit), of the Reason ; and these 
various deities are said to be performing the various 
functions of these organs. Among the symbols of the form 
of the Brahman, which have been described in the 
Upanisads for purposes of worship, the Mind is described as 
the adhyatma symbol, and the Sun or the firmament as the 
‘ adhidaivatay sjmbol (Chan. 3. 18. 1). It is not that the 
distinction between the ‘ac?%afma’ and the 'adhidaivata' liBS 
been made only for the purpose of worship. But, in con- 
sidering the respective superiority of the organs of speech, 
or of seeing, or of hearing, etc., and of Vitality { prana 
the matter is considered once from the Metaphysical 
(adhyatma) point of -view by taking the subtle form of the 
organs of the voice, the eyes, and the ears, and again from 
the Intuitionist (adhidaivata) point of view, taking the 
Agni, the Sun, and Ether, as the deities of those organs- 
(Br. 1. 5. 21“23 ; Chan. 1. 2, 3 ; Kausi. 4. 12, 13). In short,, 
the distinction between 'adhidaivafa\ ^adhibhuia\ ^adhyatma 
etc. has been in vogue since very old times; and the 
question as to which of these various Ideas regarding the 
form of the Parame^vara is the correct idea, or as to the 
inner import of such ideas, having arisen in those times, 
Yajnavalkya has told TJddalaka Arum in the Brhadaranya- 
kopanisad (Br. 3. 4), that there is only one Paramatman, 
Which subsists at the core of all created things, all deities, 
all adhyatma, all spheres, all Yajnas, and all bodies what- 
soever, and Which makes them unwittingly perform their 
respective functions. This doctrine of the Upanisads has- 
been accepted in the Antaryamyadhikarana of the Vedanta- 
Sutras (Ve. Su. 1. 2. 18-20), where it has been proved that. 
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this Principle, which exists at the inner core of everything, 
is not the Prakrti or the Jivatman of the Samkhya system, 
but the Paramatman. The Blessed Lord now tells Arjuna, 
with reference to this proposition, that there is only one 
Paramesvara, Who pervades every human body, all created 
beings (as adhihhuta), all Yajnas (as adhiyajna), all deities 
( as adhirlaivata ), all Karma, and all the subtle (that is, 
Metaphysical) forms of everything ; and that the diversity, 
or the various kinds of Knowledge of deities, Yajnas etc. 
is not true Knowledge. The words 'adhibhuta' etc., used 
by the Blessed Lord at the end of the seventh chapter, 
create in Arjuna a desire to learn their meaning, and he 
first asks as follows — 

Arjuna said (1) O Purusottama,\vhat is that Brahman ?j 
what is adhydtma ? ; what is karma ? ; what is to be called 
adhibhuta 1; and what is called adhidaivatal (2) of what 
kind is the adhiyajna ? and O Madhusudana, Who is (the 
adhideha) in this Body (that is, de/m — Trans.)?; and how 
do those, who control their senses, Realise You, at the 
■moment of their death ? (Tell me this). 

[The words ‘ brahma \ ‘ adhydtma ’, ‘ karma ’, ‘ adhibhuta ’, 
and ‘ adhiyajna ’ are to be found in the last chapter; but, in 
addition to these, Arjuna has asked something new, namely, 

“ who is the ‘ adhideha ’ If this is borne in mind, it will 
not be difficult to understand the meaning of the following 
answer.] 

The Blessed Lord said : — (3) That Element, which is 
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;5(3y(3OTfl (that is, higher — Trans. ), (than anything else)^. 
and aksara ( this is, immutable ), is Brahman ; (and) the 
fundamental quality of each and every object itself 
(that is, its svA-bkava) is called ‘Adhyatma’. That 
*msarga’ or 'creative activity’ which creates (the move- 
able and immoveable) created things (from the im- 
mutable Brahman) is called Karma. (4) The ksara (that 
is, ‘ conditioned by Name and Form ’, or ‘ perishable ’) state 
(of all things which have come into existence) is the 
‘adhibhuta’; and the purusa (that is, the conscious 
{sacetana) Overlord (adhispiata), Who exists in all things) is. 
the ' ADHiDAiVATA HE, wliQ is called the adhiyajna. 
[that is, the Lord (adhipati) of all YajSas] is Myself, Who- 
am (ADHiDEHA), (that is, am the Installed— Trans.), in this 
Body, O Most Superior among all embodied beings 1 

[The word ‘ parama ’ in the third stanza is not an 
adjective of Brahma, hut of ‘ aksara \ In Sainkhya 
philosophy, the imperceptible Prakrti is also called 
‘ akmra ' (immutable), (Gi. 15. 16). But, the Brahman of the 
Vedantists is beyond this imperceptible and immutable 
Prakrti { see stanzas 30 and 31 of this chapter ) ; and 
therefore, although the word ‘ aksara ’ alone is used, it may 
mean either the Sainkhya Prakrti, or the Brahman. In. 
order that such a doubt should not arise, the adjective 
'paraina' has been placed before the word ‘aksara’ in 
defining the word Brahman (Gl. Ra. Chap. IX, pp. 374-377). 

I have explained the word ‘ svabhava ’ as “ ‘ the subtle form 
isuksma-svarupa) ot anj and every object”, following the 
example given above from the Mahabharata. In the 
Nasadiyasukta. the visible world is called the ‘ mrsfo" ’ 
{visarga), ihai is, ‘ growth ’ of the Parabrahman (Gl. Ra. 
p. 351); and the word ‘ -mars’a ’ must be understood here in 
the same meaning. It is not necessary to interpret the 
word ‘ msarga ’ as meaning the ‘ hamrutsarga of the Yajnas ’. 
Why this visible world is itself called ‘ Karma ’ has been 
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explained at p. 362 of Chapter X of the Gita-Raliasya. 
' ksara ’ is the mutable Name-d and Form-ed ' Appearance ’ 
of everything created: and, the Immutable Principle 
' beyond it, is to be understood as the Brahman. The word 
'purum' includes the ^ purusa' in the Sun, the Yariina- 
piirasa or the deity in water, and other conscious {sacetmia) 
siibtle-forrned deities, as also the Golden Embryo (kiramm'’ 
' garbha). The word ‘ adhiyajna ’ has not been defined here by 
the Blessed Lord; because a detailed description of the 
Yajfia has been given above in the 3rd and 4th chapters, and 
the Blessed Lord has again later on stated (Gl. 9 . 24 ; 5 . 29 ; 
-and Ma. Bha. San, . 340), that ** I am the Lord and the 
recipient of all Yajnas After having in this way des- 
cribed the characteristic features of the ‘ adhyainia ' etc., the 
Blessed Lord has ultimately said shortly that ‘‘ (that w^hich 
is called) the ‘ adlmjajna ’ is Myself, Who Am in this deha ”, 
that is to say, that He is the adkideha as also the adhiyajna 
in the human body. The Samkhyas believe that every 
body has a different Atman (piirusa), and these Atmans are 
innumerable; but this doctrine is not acceptable to 
Vedanta Philosophy, which holds that although there may 
be innumerable bodies, there is only one Atman in all of 
them (Gl Ea. Ch. VII, p. 225). This very proposition is 
borne out by the sentence “ I am the adkideha^\ Neverthe- 
less, the words “ I am ” in this sentence have not been said 
only with reference to the ‘ adliiyajha ’ or the ‘ adkideha ’ ; and 
their reference to the previous words adhyaima, eta, is 
patent. Therefore, the sum and substance of the whole 
seems to be: — take the various Yajnas, take the various 
deities in various things, take the five perishable elemental 
principles, take the subtle forms of substance, take the 
diversity of Atmans, take Brahman, take Karma, or 
take the various bodies of different human beings, I am 
everywhere, that is, there is only one Paramesvara- 
principle in all things. According to some, there is no 
independent description here of the ‘ adkideha ’ form ; and 
the ‘ adkideha ’ has been mentioned by implication in 
giving a definition of the ‘ adhiyajna ’ ; but, I do not 
'•consider this interpretation as correct. Wherever this 
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subject-matter has been referred to, not only in the Gita, 
but also in the Upanisads and in the Vedanta-Sutras, 
•{Br. 3. 7 ; Ve Su. 1. 2. 30), the embodied Atman has been 
■considered side by side with the adhibhuta and the other 
forms of the Paramesvara; and the doctrine has been laid 
-down, that everywhere there is only one Paramatman. 
Besides, as there has been previously asked a question 
about the adhideha, it is logical to conclude that that aspect 
has been mentioned here distinctly and not by implication. 
‘One is likely to think at first sight that if all that which 
, is, is the Parabrahman, then, in describing the various 
forms of the Parabrahman, such as, the adhibhufa etc., it 
was not necessary to consider the Parabrahman also. But, 
as this description of diversity has been addressed to 
people, who are engrossed in the different kinds of worship 
on the basis that the Brahman, the Atman, the deities, the 
Yajnanarayana, etc., are all different from each other, the 
•declaration that “I am all this”, has been made after 
explaining the characteristics of the differences arising on 
account of the different beliefs of different people. When 
one looks at it from this point of view, no such doubt can 
arise. The Blessed Lord has thus explained this diversity by 
saying that although various distinctions may be made for 
purposes of worship, such as, the adhibhuta, the adhidaivata, 
the adhydima, the adhiyaj7ia, the adhidelia, etc., yet, this 
diversity is not real ; and that, as a matter of fact, there is 
only one Paramesvara, Who pervades everything. HE 
now gives His reply to the last question of Arjuna, namely, 
how the All-pervading Paramesvara is Eealised at the 
moment of death — ] 

{ 5 ) And there is no doubt that he wdio leaves his bodyi 
thinking of Me at the moment of death; is merged in My 
form, (6) O, Kaunteyu; thinking of whatever form (bhava — 
Trans.) a man ultimately leaves his body, because; he has 
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sadE^ (that is, for the whole of bis life) been engrossed in: . 
thinking of that form, that is the form (bkavd) in %?hidi he is 
(later on) merged. 

[In the fifth stanza, the Blessed Lord has explained the 
necessity and the result of thinking of the Paraniesvara at 
the moment of death; but, that is likely to give rise to the . 
misunderstanding, that it will be enough if a person thinks 
of the Paramesvara only at the moment of death. There- 
fore, it is stated in the sixth stanza, that whatever is in 
the mind throughout life, does not leave the mind at the 
moment of death ; and, the necessity of remembering and 
worshipping the Paramesvara throughout life, and not only 
at the moment of death, is made clear (Gl. Ea. Ch. X,. " 
p. 398). When one accepts this proposition, it naturally 
follows that those, who worship the Paramesvara at the 
moment of death are merged in the Paramesvara ; and that 
those, who worship other deities at that moment, are 
merged in the other deities (Gl, 7. 23 ; 8. 13 ; and 9. 25) ; 
because, as has been stated in the Chandogyopanisad, 
yatha kratur asmiml loke puriiso bkavaii tafhelah prehja 
hhavatV" (Chan. 3 . 14. 1), that is, “ a man gets a state after 
death, which is consistent with his * kratu ’ or samkalpa, 
that is, his resolution”. There are similar sentences in 
other TJpanisads as in the Ohandogya (PraSna. 3. 10 ; 
Maitryu. 4. 6). But the Gita now says that unless the 
Mind is steeped in one particular aspiration throughout 
life, it is not possible to have that aspiration during the 
throes of the passing away of life. Therefore, consistently 
with the doctrine that it is necessary to meditate on the 
Paramesvara ' amarananta' that is, throughout life 
(Ve. Su. 4, 1. 12), the Blessed Lord now tells Arjuna that — ] 

(7) Therefore, think of Me at all times (that is, always), and 
fight ; when you have dedicated your Mind and your 
Reason to Me, you will, (notwithstanding that you have 
fought), undoubtedly come and be merged in MCo. 
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(8) O Partlia ! when a man, with the help of practice, steadies 
his Mind, without letting it stray elsewhere, and meditates 
on the Highest Spirit, he goes and is merged in that Spirit. 

[Those jWho maintain that according the Bhagavadgita, 
one mnst give up worldly life and take to Devotion, should 
pay attention to the proposition laid down in the seventh, 
stanza. It is unquestionable that Release is obtained by 
Devotion combined with the Knowledge of the 
Paramesvara; and that, in order to possess that frame of 
mind at the moment of death, it is necessary to have that 
practice throughout life. But, it is not necessary, accord- 
ing to the Gita, for this purpose, to give up Action. On 
the other hand, It is the proposition of the Glta-science, 
that even the Devotee of the Blessed Lord must desirelessly 
perform all Actions, which fall to his lot, according to the 
duties allocated to him ; and the same meaning has been 
conveyed by the words “ continually meditate on Me, and 
fight The Blessed Lord now describes how the Karma- 
Yogin, who desirelessly performs Action throughout life, 
with the idea of dedicating it to the Paramesvara, 
meditates on the effulgent Highest Spirit at the moment of 
■ ' death— " V' 

(9) That (man), who meditates on the Purusa, Who is the 
^at)r(that is, omniscient), Whols the Ancient, the All-ruler, 
the Minuter-than-the-atom, the dkala (that is, the supporter, 
or the doer) of everything, Whose form is unimaginable, and 
Who is as brilliant as the Sun beyond the darkness, 

(10) after steadying his Mind by force of Yoga (in the shape 
of control of the senses), and being imbued with Devotion, 
and properly keeping the prdna (that is, the Vital breath-— 

53—54 
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Trans.) between the two ej’e-brows at the moment of death, 
such (a man) goes and is merged in that effulgent Highest 
Spirit. (11) I shali briefly describe to you that pada, (that is, 
the OM-formed Brahman), which is called ‘aksara’ by the 
vedavH-s (that is, by those, who know the Vedas — Trans.) ; 
which, Yatins enter after having become vUardga (that is, 
free from love — Trans.), and desiring which, they observe 
the rules laid down for brahmacarin-s. (12) Controlling 
all the openings (in the shape of the organs), and taking the 
life-breath into the head, after having controlled the Mind 
in the heart, and becoming steady in the Yoga of Mental 
Absorption, (13) and meditating on 'OM’, the one-worded 
form of the Brahman, and thinking of Me, who gives up his 
body, he reaches a superlative state. 

I The description af the form of the Paramesvara in 
stanzas 9 to 11, has been borrowed from the Gpanisads. 
The words 'avaratfiyan' in the 9th stanza, as also the last 
quarter of that stanza is from the Svetas vatara Upanisad 
(Sve. 3. 8 and 9); and the first quarter of stanza 11, according 
to its implication, and the second quarter of it, literally, are 
from the Kathopanisad ( Katha. 2. 15 ). In the Katho- 
panisad, the words ‘om ityetat' have been clearly expressed 
after the words “ tat te padam samgraherux bravimi ”, 
According to this, the words ‘aksara’ and 'pada’, in the 
eleventh stanza, must be taken to mean “the Brahman in 
the shape of the word ‘OM’ ”, or “the word ‘OM’ ” ; and it is 
absolutely clear from stanza 13, that the worship of the 
OM-kara is meant there (see, Prasna. 5). Nevertheless, it 
cannot be said that the Blessed Lord did not mean “the 
imperishable Brahman” by the word'OM’, and “the highest 
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state’ Vby the word 'pada' ; because, it can be said that the 
letter ‘om’ is a letter from the alphabet ; and also that it is 
imperishable, as being the symbol of the Brahman (see, 
stanza 21 later on) ; that is why, I have retained the double- 
meaninged words ^aksara' and 'padd from the original 
Sanskrit in my translation of stanza 11. The Blessed 
Lord now further describes the superlative state, which is 
reached by this worship — ] 

(14) OPartha I whoever, with a feeling that there is none 
-other than Me^ ever and continually thinks of Me, to that 
nitya^yukta (that is, perpetually steeped-in-Yoga), (Karma-) 
Yogin, becoming merged in Me, si easy. (15) After having 
come and become merged in Me, ihdi mahatma (that is, noble 
soul — Trans.), who has attained the highest perfection, does 
mot get re-birth, which is the home of unhappiness and 
non-permanent. (16) O Arjuna ! there is bound to be a 
punarmartana (that is, a return) from even the sphere of 
the Brahman and other spheres (such as, heaven etc.), (to 
this world sometime or other) ; but, O son of Kunti ! after 
having become merged in Me, there is no re-birth. 

[The word ypunaravartana " in the 16th stanza means 
^coming back to the earth after one’s merit is over’ (See Gl. 

:9. 21; Ma. Bba. Vana. 260). Even if a man reaches the 
.spheres of Indra, Surya, nay, even of the Brahman, by such 
ritual as Yajna, or the worship of the deities, or the recital 
of the Yedas, yet, as soon as the merit which he had. 
acquired (before death) is exhausted, he has to return to 
this world (Br. 4. 4. 6); or at any rate, it becomes necessary 
for him to fall into the cycle of re-births, after the sphere 
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of the Brahman has ceased to exist ; therefore, all these-, 
states are of a lower order ; and as there is no re-birth after 
the Realisation of the ParamesTara, that state is the 
highest; such is the import of the 16th stanza { See 
Gl. 9. 20, 21). In support of the statement that even the 
sphere of the Brahman is non-permanent, the Blessed Lord : 
now explains how the entire cosmos, including the sphere 
of the Brahman, is created and destroyed over and over 
again—] 

(1 7) Those persons, who (essentially) understand what 
is meant by ^day' and ^night', realise that the day of 
Brahmadeva is made up of a thousand {maha-} Yugas (each 
■yyiahayuga being made up of the four Yuga periods called 
Krta, Treta, Dvapara, and Kali respectively), and that one 
thousand (similar) Yugas make one night (of liis)« 

[ This stanza has appeared in the Gita without there being 
a previous explanation of the calculation of a Yuga; 
and it has to be understood by reference to such a table,, 
which is to be found elsewhere. This table, as also this 
stanza from the Gita, are to be found in the Bharata (San. 
231. 31), and in the Manu-Smrti (Manu. 1. 73); and the 
same description has been given in the Nirukta of Yaska 
(Nirukta, 14. 9). The day of Brahmadeva is also known 
as a 'kalpa\ The word 'avyakia\ used in the next stanza,, 
means the avyakta (that is, imperceptible) Prakrti of 
Samkhya philosophy, and not the Parabrahman ; because, 
it is clearly stated later on in the 20th stanza, that the 
Imperceptible in the form of the Brahman, is something 
beyond the 'avyakta' described in this stanza. How the 
Perceptible (vijakta) universe springs from the Imperceptible, 
as also the method showing how the 'kalpa' has to be compu- 
ted, has been given at p. 264 in Chapter VIII of the Gita- 
Rahasya, to which the reader is referred. ] 

(1 8) Whan this day (of Brahmadeva) starts, all perceptible 
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(objects) are created out of the Imperceptible ; and when 
(his) night starts, (they) become dissolved into the above- 
mentioned Imperceptible. (19) This collection of beings, 
•coming (thus) to birth again and again, is dissolved when the 
night starts (as though put into a machine), being ‘avasa' 
(that is, whether they personally wish it or not) ; and O 
-Partha ! (it) comes to birth (again) when the day starts. 

[ That is to say, although a man may have acquired a 
permanent residence in the sphere of the Brahman, as a 
result of his meritorious Actions, yet, as even the Brahma- 
loka is destroyed when Destruction {pralaya) starts, created 
beings cannot escape coming to birth again at the begin- 
ning of a new Kalpa. The Blessed Lord now explains the 
only way in which this can be avoided — 

(20) But, the other eternal Imperceptible, which is 
heyond the Imperceptible mentioned above, which does not 
come to an end even if all created things come to an end, 
(21) that Imperceptible, which is (also) called ‘ aksara ’ which 
is said to be the parama (th.&t is, the most excellent or the 
ultimate) state, (and) having reached which, there is no return 
(to birth), that, indeed is My super-excellent sphere. (22) O 
Partha! that para (that is, highest) Spirit, within Which all 
•created beings are contained, and by Which all this has been 
enclosed or pervaded, can be reached only by Devotion, 
which is ananya (that is, to-none-other-^Trans.). 

[The 30th and 21st stanzas make together only one 
sentence. The word ‘avyakta ’ in the 20th stanza, has first 
been applied to the Sariikhya Prakrti, that is, to the 
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Imperceptible mentioned in the IStli stanza ; and later on, 
the same word has been applied to the Parabrahman, 
Which is beyond the Sariikhya Prakrti ; and it has been 
stated in the 31st stanza that this second Imperceptible is 
also called ‘ aksara ’ (that is, the Immutable) ; similarly, in 
the beginning of this chapter, there is the phrase “ aksaram 
brahma pararmn ”, (that is, “ the immutable highest 
Brahman ” ; cf., 8. 3 — ^Trans.). In short, the word ‘ aksara ’ 
(Immutable) like the word ‘ avyakta ' ( Imperceptible )' 

has been used in two meanings in the Gita ; it is not 
that the Saihkhya Prakrti alone is imperceptible and 
immutable, but the Paramesvara or the Brahman, Which. 

“ is not destroyed, even when all created things are 
destroyed” is also immutable and imperceptible. This 
clearly shows that the word ‘ aksara used in giving the 
characteristics of the “ Purusottama ” in Chapter XV,, 
where it is stated that He, is beyond the ksara (mutable) 
and the ak^ra (immutable), has been used with reference 
to the Saihkhya Prakrti (see, Gi. 15. 16-18). In short, it 
must be borne in mind that, both the adjectives ‘ avyoMa ’ 
and ‘ ak^ra ' have been used in the Gita, sometimes with 
reference to the Saihkhya Prakrti, and sometimes with 
reference to the Parabrahman beyond this Prakrti (Gl. Ra. 
pp. 375-377). The form of the Parabrahman, which is beyond 
the Perceptible and the Imperceptible has been referred 
to in the ninth chapter of the Gita-Rahasya, to which the 
reader is referred. So far, there has been a description of 
the ‘ aksara brahma ’ (Immutable Brahman), that is, of the 
goal, having reached which, a man escapes from the 
necessity of re-birth. The Blessed Lord now describes the 
difference, from the point of view of time of death and goal 
reached, between those for whom there is no ' amvrtti that 
is, no coming back after death, and those for whom there 
is ‘ avrtti ’, that is, those who have to come back from 
heaven and take birth again — ] 

(23) I shall now mention to you, O Bharatasrestha ! the 
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time of death, having died when, the (Karma-) Yogi ns do not 
come back (to birth in this world); and (the time of death 
having died) when, they come again. (24) The Fire,iyoiffA 
(that is, flames), daytime, the bright half (of the month), and. 
the six months of the uttarUyana (that is, northern solstice— 
Trans.), those men, kuowers of Brahman, who die in these, - 
attain the Brahman after death (and do not come back).. 
(25) (Fire), smoke, night, the dark half (of the month), and 
the six months of the daksinayana (that is, the southern 
solstice — Trans.), the (Karma-) Yogin (who dies) in these^ 
going to the light of the Moon, (that is, the sphere of the 
Moon), returns (after his acquired merit is over). (26) In this 
way, the white and the black (that is, the light and ttie dark) 
have been considered the two ‘sasvate gaiV (that is, the 
eternal paths) of the world ; going by one path, one does not 
return ; and by the other path, one returns. 


[These two paths are known in the Upanisads by the 
names ‘ devayana ’ (bright half) and ‘ pitrydya ’ (dark half), 
or the ' arcirddi-mdrga' and the ' dhumradi-mdrga’ i and 
these paths have been described even in the Eg“Veda. 
When fire is set to the dead body of a man, that is, from 
fire itself, both these paths commence ; therefore, the word 
‘ Fire ’ must be taken as implied from the previous stanza 
into the 35th stanza. As the only object of the 35th stanza 
is to show the difference between the path described in the 
previous stanza and the second path, the word ‘ Fire ’ has 
not been repeated in it. A further explanation about this 
matter has been given towards the end of Chapter X of the 
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Oita-Ealiasya {pp. 408 to 412), to wMcli' tlie reader is 
referred, and which will clearly explain the import of this 
stama. The Blessed Lord now explains the benefit of 
realising the principle underlying these two paths — ] 

(27) 0 Partha ! no (Karma-) Yogiii, who (essentially) 
understands these two sril-s (that is, paths) is overcome by 
Ignorance ; therefore, O Arjuna ! become (Karma-) Yoga- 
yukla at all times, (28) Understanding this (principle^ 
which has been explained above), the (Karma-) Yogin 
transcends the fruit in the shape of merit mentioned in the 
Vedas, in the Yajilas, for austerity, and for charity, and 
reaches the highest state, which lies beyond, 

[It is clear that the man, who has understood the 
principle underlying these two paths, namely, the devaymm 
and the pttryana^ that is, who has understood that, by going 
by the devayma path, he does not incur re-birth, and that 
the pitryanci path, though productive of heaven, is, yet, not 
productive of Eelease, will, of course, choose that path out 
of the two, which is truly beneficial to him ; and will not 
ignorantly follow the path, which is of a lower order ; and 
it is to convey this idea that the words, ‘‘one who 
{essentially) understands these two srri-s, that is, paths” 
have been used in the former stanza. These stanzas mean 
that the Karma-Yogin understands which path, out of the 
devayana and the pitrydya leads where; and that he, 
therefore, naturally goes along that path, which is the 
better one, and acquires Release, avoiding the trips to and 
from heaven ; and in the 27th stanza, the Blessed Lord has 
advised Arjuna to act accordingly.] 
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Thus ends the eighth chapter entitled Akshara-Brahma 
Yoga in the dialogue between Sri Birsna and Arjuna on the 
Yoga included in the Science of the Brahman, (that is, on the 
Karma-Yoga) in the Upanisad sung (that is, told) by the 
' Blessed Lord. 
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CHAPTER IX. 

[In order to sliow iiow a man, by practising the Karma- 

Yoga, acquires peace of mind or Belease as a result of his- 
acquiring full Knowledge of the ParamesYara, an 
exposition of Jnana (Spiritual Knowledge) and Vijnana 
(empirical Knowledge) has been started in Chapter VII ; and 
the form of the immutable and imperceptible Spirit has 
been described ; and the Blessed Lord has explained in the 
last chapter how the worship of the OM-kara {omkaropasana} 
should be performed at the moment of the close of life, after 
entering into mental absorption according to the 
Patahjala-Yoga, in order that that form of the Paramesvara 
should remain fixed in the mind even at the moment of 
death. But, acquiring the Knowledge of the immutable 
Brahman is in itself difficult ; and if, in addition to that, 
mental absorption is prescribed as an essential, this path of 
life will have to be giyen up by ordinary people ! Bearing 
this difficulty in mind, the Blessed Lord now explains a 
royal road, by following which the Knowledge of the 
Paramesvara will become easy for everybody. This path is 
called the Path of Devotion (bhakUmarga) ; and I have fully 
discussed that path in Chapter XIII of the Gita-Rahasya, 
In this path, the form of the Paramesvara can be realised 
by means of love, and is vyakta, that is, actually perceptible ; 
and the 9th, 10th, 11th, and l^th chapters contain an 
exhaustive description of that perceptible form. Neverthe- 
less, it must not be forgotten that this Path of Devotion is 
not something independent, but a part of the Jnana and 
Vijnana necessary for acquiring the Karma-Yoga, of which 
a description was started in Chapter VII ; and this 
chapter has been opened as being a part of the previous 
exposition of Jnana and Vijnana]. 

The Blessed Lord said (1) Now,- as : you are 7 
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fault-findei; I will expound to you the most mysterious^ 
Spiritual KIlowledge^ coupled with empirical Knowledge, by 
knowing which, you will become free from sin (to which, 
listen). (2) This (Knowledge) is the king, (that is, the 
most superior) of all mysteries, it is a rajavidya [that is, the 
most superior science {vidya) of all], it is holy, excellent, 
actually realisable, easy to observe, consistent with religion, , 
and inexhaustible. (3) Those persons, O Parantapa I who 
do not put faith in this religion, return to the path of worldly 
life, circumscribed by death, instead of coming to Me ( that, 
isj the}^ do not attain Release). 

[The meanings of the words ^rajavidya \ ‘ rdjaguhya ’ and 
^ pratyaksavagama ’ in the second stanza, have been fully 
considered in Chapter XIII of the Gita-Rahasya, at pp. 574 
to 583, to which the reader is referred. The means of 
attaining to the Par ame^ vara are referred to as ' vidya ’ in 
the Upanisads; and it was usual to keep these Vidyas 
clothed in mystery. It is said here that the bhaktimarga 
(that is, the Path of Devotion, or the worship of the 
Perceptible) is a Vidya, which is the king or the most 
superior of these mysterious Vidyas, and also that this 
religion, being something which is actually visible to the 
eyes, is easy to follow. Nevertheless, as this Yoga has 
come into vogue by the tradition of Iksvaku and the other 
kings (Gi. 4. 2), it may also be said to be the path followed 
by Rajas or eminent persons, and to be a * rajavidya ’ also 
in that sense. Whichever meaning is taken, it is quite 
clear that this stanza does not refer to the Knowledge of 
the immutable or the imperceptible Brahman; and that the 
word 'rajavidya" indicates in this place the Path of 
Devotion, Having in this way praised this path of life, to- 
start with, the Blessed Lord now describes it at length—] 



1046 


GlTA-RAHASYA OB KARMA.-YOGA 


5rc^«m% sr ciriP-^ict : « 8 •« 

sf ^ JTr^SJFR ^iprR WT % I 

ipnssrw u h ti 

wss^T^fTf^im 5Rira: t 

<f«iT ^sfifoT 3|cn# J!c^«nwif3qwi?c?r « ^ »i 

(4) 1 have occupied or pervaded this universe by My 
imperceptible form. All created beings are in Me, I am not 
in them ; (5) and at the same time, all created beings are 
not in Me ! See this My divine Action or power of Yoga ! 
My Atman, which created (these) created things, although 
it is embodied in the created things, (yet,) is not in them ; (6) 
just as, the great vayti (atmosphere), which reaches every- 
where, is perpetually in space, so are all created things in 
Me, this believe. 

[This apparent contradiction in terms results from the 
Parame^vara being qualityless as also qualityful (see my 
commentary on stanza 12 of Chapter VII of the Gita, as also 
Gita-Rahasya, Chapter IX, pp. 281, 285, 286, and 287). Hav- 
ing in this way excited the curiosity of Arjuna, by giving 
him a surprising description of His own form, the Blessed 
Lord now again describes here how the universe is created 
from Him, and which His perceptible forms are, which 
(descriptions) are slightly different from those given above 
in Chapters VII and VIII of the Gita (Gi. 7. 4-18 ; 8. 17-20). 
Although the word ‘ yoga ’ is interpreted as meaning some 
supernatural power or device, yet, this Yoga or device for 
transforming the Imperceptible into the Perceptible is 
nothing but Maya, as has been proved in my commentary 
on Gita 7. 25, and in Chapter IX of the Gita-Eahasya 
(pp. 325 to 330). As this Yoga is very easy for tiie 
Paramesvara, nay even His slave, He is referred to as the 
^ Lord of Yoga ’ (yogesvaraX {GL 18, 75). The Blessed Lord 
now explains how the transformations of the universe are 
carried on by the power of this Yoga — 
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(7) At the end of a Mlpa, O Kaunteya ! all created beings 
are merged into My Prakiti; and in the beginning of a kalpa, 
(that is, at the beginning of the day of Brahmadeva), I 
Myself create them again. (8) Taking in hand My own Prakrti,. 
I create again and again all this collection of created beings, 
which has become avasa (that is, dependent, or, in other 
words, bound by its respective Karma) as a result of its 
having become subject to (that) Prakrti. (9) (But) O 
Dhananjaya ! as I am not attached to this My Action (of 
creating the universe), and as I live like an ‘udasin’ (that 
is, apathetically— Trans.), these Actions do not bind Me. 
(10) Becoming the adhyaksa (that is, Superintendent — 
Trans.), I cause Prakrti to give birth to the moveable and 
immoveable universe. By reason of this, O Kaunteya ! the 
make and break of this world is going on. 

[It has been stated in the previous chapter that the 
perceptible universe begins to come to birth out of the im- 
perceptible Prakrti, when the day of Brahmadeva (that is, 
the ferfpa) starts (8. 18) ; but, as the Parame^vara gives to 
every one a good or bad birth according to his own Karma, 
the Blessed Lord has explained here that He Himself is 
untouched by (that is, is not responsible for) this Karma. 

In a scientific exposition, all these principles are stated in 
one and the same place ; but as the catechismal system has 
been adopted in the Gita, the same subject has been dealt 
with partly in one place and partly in another place, as 
occasion arose. Some commentators have raised a point 
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that the words ^‘‘jagad viparivariate^^ used in the lOfch stanza 
have reference to the Vivartavada (See p. 331 in Chap. IX 
-of the Gita-Rahasya — ^Trans.). But I do not think that 
the word ‘ viparivartafe ’ means anything more than that 
“the make and break of this world is going on ” or, that 
“the Perceptible is transformed into the Imperceptible, and 
the Imperceptible re-transformed into the Perceptible “ ; 
and even the Samkarabhasya does not say that anything 
more is meant How a man becomes ' amsa^ ( that is, 
dependent), as a result of Karma, has been explained in 
Chapter X of the Gita-Rahasya, to which the reader is 
referred—] 

(11) Those foolish people, who do not realise my parama 
(that is, super-excellent — Trans.) form, namely, that I am the 
Highest Isvara of all created beings, do not pay respect to 
Me, Who have taken a human form, (considering Me to be 
human-formed). (12) Their hopes are futile; (their) 
Actions, useless; (their) Knowledge, barren; (their) 
Mind misguided; and they have given shelter to a devilish 
and ungodly temperament, based on Ignorance* 

[ This is the description of the ungodly person ; now the 
Blessed Lord describes the godly {daivi) nature—] 

(13) But, OPartha! those mahatmd^B (that is, noble 
souls — Trans.), who have taken shelter in a godly nature 
•(/ra^r^Ji), realise and recognise (that) Me, Who am the supreme 
inexhaustible source of all created beings ; and believing that 
there is no one else, worship Me; (14) and being industrious. 
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fixed of purpose, and continually steeped in Yoga, they 
continually praise Me and bow to Me, and worship Me with 
devotion. (15) Similarly, others worship Me, Who am 
sarDafowjwMa ( that is, all-facing — ’Trans.), looking at Me on 
the basis of ‘ekatva’ (that is, synthetically), or, on the basis of 
‘prthaktva’ (that is, analytically), or in many other ways, by 
means of a Jhana- 3 ’’ajna (that is, sacrifice by Knowledge — 
Trans.) 

[ The brief description given here of people of godly and 
ungodly natures has been amplified in Chapter XVI. As 
has been explained before, a Jnana-yajfia means, ‘ compre- 
hending the form of the Paramesvara by Jh§.na 
(Knowledge), and thereby acquiring Eelease ’. (See my 
commentary of Gl. 4. 33). But, this Knowledge of the 
Paramesvara can also be of different kinds, such as dualistic, 
non-dualistic, etc. ; and therefore, the Jnana-yajaa, may 
also be of many kinds ; and stanza 15 says that, 
although the Jnana-yajfia may thus be of many kinds, 
yet, in as much as the Paramesvara is All-facing 
(visvatomukha), He becomes the recipient of all these 
Yajfias. It is clear from the words “on the basis of ekatva”, 
and “on the basis of prthaktva", that these ideas were 
ancient, though the dvaita (Dualistic), advcdta (non-dualis- 
tic), and visistadvaita ( qualified monistic ) systems are 
modern. The Blessed Lord now further exhaustively deals 
with the one-ness and diversity of the Paramesvara referred 
to in this stanza, and also explains how the one-ness exists 
in the diversity — ] 

(16) kratu (that is, the Yajfia according to the Srutis) is 
M}' self; Yajfia (that is, the Yajfia according to the Smrtis) 
is Myself; svadfia (that is, the food offered to one’s ancestors 
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iB the death-anniversary ceremony ) is Myself ; ausadha: 
(tliatisj the food prepared from vegetables, for the purposes' 
ofaYajna) is Myself;, the hymns, (chanted 'while offe.ring 
""sacrifice into the Yajna) are Myself; I (am) the clarified 
butter, I (am) the Fire; and, the offering, which is thrown 
into the Fire, is also Myself, 

[The words and ^yajna^ were originally synony- 
mous; but, though the word acquired later on a 

wider significance, by being applied to the worship of the 
household deities, the worship of the household Fire, the 
feeding of guests, breath-control, reciting prayers, and 
performing other ritual, the meaning of the word ‘ kratu " 
has not been extended. The Yajnas, such as the asvamedha^ 
etc., to which this word had been applied according to the 
Sruti religion, were the only Yajnas, which were even 
later on signified by it. It is, therefore, stated in the 
Sarhkarabhasya that the word ‘ krafu * in this place should 
be taken to mean the Yajna according to the Srutis, and 
that the word ‘ Yajiia’ should be taken to mean the Yajnas 
according to the Smrtis ; and the same meaning has been 
given by me above ; because, if this distinction is not made, 
the words ^ kratu^ and Ujajna^ will become synonymous, 
and the stanza will become liable to the fault of containing, 
a meaningless repetition of the two words.] 

(1 7) I (am) the father, mother, supporter (support)^ grand- 
father of this world ; I am also all that which is holy, or which 
is knowable ; and I am the OM-kara, the Eg-Veda, the Sama- 
Veda and the Yajur-Veda; (18) I (am) the Ultimate State 
(of all), the Maintainer (of all), the Overlord, the Witness, the 
Rest, the Refuge, the Friend, the Origin, the Destruction, the 
;E:5?istence, .the , Repository, and the Imperishable Seed® 
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(19) I cause the Sun to shine, I restrain and let loose th& 
rain; (and) O Arjuna ! I am Immortality as also Death; and 
the Imperishable as also the Perishable. 

[A description of the form of the Paramesvara similar to 
this description has again appeared in detail in 
Chapters X, XI, and XII. But the difference between the 
two descriptions is, that in this place instead of merely- 
mentioning the manifestations of the Paramesvara, there is 
a specific statement, that the relationship of the Param- 
esvara to all created beings in the world is like that of a. 
father, a mother, a friend, etc. It must be borne in mind 
that though causing the rain to fall or preventing the rain 
from falling, is either profitable or unprofitable from the 
human point of view, yet, scientifically speaking and 
essentially, both the acts are the acts of the Paramesvara. 
With this idea in mind, the Blessed Lord has said before 
(Gl. 7. 13) that He Himself creates all the things which are 
sattvika, rajasa ot iamam; and later on in Chapter XIV, 
there is an exhaustive description of how diversity is- 
created in this world as a result of the difference between 
the three constituents of Prakrti. Looking at the matter 
from this point of view, the words ‘ sat ’ and ‘ asat ’ in the 
19th stanza can also be translated as meaning ‘good ’ or 
‘ bad ’ ; and later on in the Gita (Gl. 17. 36-28), such a. 
meaning has once been given to those words. But the 
ordinary meaning of those words namely, ‘sai’ meaning 
‘ imperishable’ and ‘ asai’ meaning ‘perishable ’ (Gl. 3. 16) 
must have been meant here ; and it would appear that this 
pair of opposites, namely, ‘ sat ’ and ‘ asat ’ must have been 
inspired by the Nasadlya-Sukta in the same manner as the= 
words ‘ mrtyu ’ and ‘ amrfa ’. Nevertheless, whereas in the- 
Nasadiya-Sukta, the word ‘sat’ has been applied to the 
visible world, the Gita applies the word ‘sof’ to th& 
Parabrahman, and the word ‘asat’ to the visible world; 
this is the difference (See Gl. Ra. Ch. IX, pp. 336-339). But 
although there may be this terminological difference, yet,. 

55—56 
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when the two words ‘ sa^ * and ‘ asat ’ are used together, they 
•clearly include both the visible world and the Para- 
brahnian. Therefore, in order to show that both the sat and 
the asa^ are the forms of the Paramesvara, although people 
might call this ‘ sat ’ and that ' asat \ as a result of termino- 
logical difference, one may interpret this description by 
saying that a vague definition has been given of the words 
" ' and ‘ in the expression ‘I am both the sat and 

the asat ', instead of defining those words (Gi. 11. 37 and 
13. 12). The Blessed Lord now shows the difference 
between worshipping the forms of the Paramesvara looking 
upon Him as One, and worshipping such forms looking 
upon Him as Diverse, though the forms of the Paramesvara 
may thus be numerous— 1 

,(2d) The sinless (persons) and the somapus (that is? 
performers of the Soma-yajfia), who are traividya (that is^ who 
perform the ritual prescribed in the three Vedas, namely, 
the:Rgj Yajuh, and Sama); who, worshipping Me by means 
of a Yajiia, entertain a desire to obtain heaven, reach the 
holy sphere of Indra, and enjoy the numerous divine 
enjoyments of the gods, in heaven. (21) And when tbe}^ 
have elshausted their merit, by enjoying that expansive 
heaven, they take birth again and come to the mortal world. 
In this way, those people, who observe the trayl-dharma (that 
is, ' the Sruti religion, consisting of Yajnas aad Yagas 
prescribed in the three Vedias ), and who. entertain a desire 
for. desirable enjoyments, have to go backwards and forwards 
(fromdieayen)* ■(, 

• [The proposition that, although residence in heaven for 
some' time becomes possible by worshipping various deities, 
and by performing such religious observances as Yajnas 
amd Yagas, one has to take birth again and come back to 
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the mortal world when the acquired merit is over, has been 
inentioned several times before (Gi. 2. 42-44; 4.34;'’6, 41;7. 23; 

8. 16 and 25). Release is not like that, but is permanent ; 
that is to say, when once a person has reached the Parain- 
esvara, the cycle of birth and death does not any more exist 
for him. The description of the happiness of heaven given 
^ in the Mahabharata (Vana. 260) is similar. But a doubt 

may arise as to how the ^yoga-ksema' (that is, security 
.and prosperity in life — ^Trans. ), in the world will go on, if 
Yajnas and Yagas are given up, seeing that the Yajhas 
and Yagas are responsible for rain, etc., (see my com- 
mentary on GL 2. 45 and Gi. Ra. pp. 404-405). Therefore, 
the Blessed Lord gives a reply to that doubt, immediately 
after the above stanza—] 

(22) Those none-other-worshipping persons, whO; meditating 
I (only) on Me, worship Me, of those perpetually steeped-in- 

Yoga persons, I carry on tho yoga-ksema ( that is, security 
,:and prosperity — Trans.). 

[Even the Sasvatakosa defines ^ yoga-ksema^ hj saying 
that ‘getting the things one has not got’ is ' yoga"; and 
‘protection of the things one has got’ is 'ksema (see 
stanzas 100 and 292); the sum and substance of the 
expression is ‘daily maintenance in worldly life’. The 
reader is referred to the explanation of what this means 
! in the path of Karma-Yoga, given in Chapter XII of the 

Gita-Rahasya ( see pp. 535 to 537 ). It has been similarly 
stated in the Narayanly a doctrine that : — 

manisino hi ye kecit yalatjo moksadharmiriah I 
tesamvicchrmiatrsnmiamyogaksemavahoharihH 
: ( Ma. Bha. San. 348. 72). 

And it is also stated there that such persons, though they 
may be ' ekanta-bhakta-s % (that is, worshippers in solitude — 
Trans. ) belong, nevertheless, to the Path of Action, that is, 
they perform Action with a desirGless frame of mind. The 
Blessed Lord now explains what happens to those persons 
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who worship the Parame^vara, looking upon Him as diverse ■ 
(that is, analytically — ^Trans. ) 

(23) Even those, who, becoming faith-fiUed, andi 
(becoming) devotees of other deities, perform sacrifice, they 
too, O Kaunteya ! (indirectly) sacrifice to Me, though not in. 
the prescribed way ; (24) because, I am the recipient and 
the Lord of all Yajnas; but, as they do not understand- 
Me essentially, they slip, 

[See the explanation given by me in Chapter Kill of. 
the Gita-Rahasya (pp. 586 to 591) of the importance of the 
proposition laid down in these two stanzas. The principle 
that, whatever deity is taken, it is a kind of form of the’ 
Paramesvara, has been in vogue from very ancient times- 
in the Vedic religion. For instance, it has been stated- 
in the Rg-Veda that ^'ekam sadvipra bahudha vadanty agnim 
yamam matarisoamrmhieh” 1. 164, 46), that is, “ though', 
the Paramesvara is only One, sages give Him- such' 
different names as, Agni, Yama, Matarisva ( Wind ) ”. And: 
consistently with that doctrine, there is a description of 
the various manifestations of the Paramesvara in the 
next chapter though He is only One. So also in the- 
Narayaniyopakhyana of the Mahabharata, after stating; 
that the devotee, who performs Actions in solitude, is 
the most excellent one out of the four kinds of devotees- 
( see my commentary on Gl. 7. 19), it is stated as follows 

brdhrmyam ksitikcoftham ca yascanyd devatali amrtdl), I 
prabhuddhacaryah sevanto mdmevai^anti yat param ll 

(iMa. Bha. San. 347. 35.) 

that is, “even those saints, who worship Brahmadeva or 
Siva or the other deities, also ultimately come, and reach 
Me”; and the ideas in the above stanzas in the Gita have 
also been adopted in the Bhagavata-PurSna (BhSg, 10,- 
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.pp. 408-10 ), In the same way, it is again stated later on 
.in the Narayaniyopakhyana, that : — 

ye yajanli piirun devan guruns caivatithlms tatha k 
gas caiva dvijamukhyams ea prthivlm mataram tathd n 
karmjxna manasd vaea visyum eva yajanti te I 

(Ma. Bha. San. 345, 26, 27 ). 

that is, those who worship deities, ancestors, preceptors, 
guests, Brahmins, cows, etc., indirectly worship only Visnu.*’ 

It is surprising that even the followers of the Bhagavata 
religion should quarrel with the followers of Saivism, 
though the Bhagavata religion itself thus clearly states 
that Devotion should be taken as the principle factor, 
and that the symbol in the form of a deity is a matter 
of minor importance, or that though there may be a 
difference in the form of worship, yet, the worship is only 
of the One Paramesvara. To proceed: the Blessed Lord 
now explains how though the proposition, that whatever 
deity is worshipped, the worship is ultimately received 
by the Bhagavanta, is true, worshippers miss the Path of 
Eelease, as they do not realise that the deity is one and 
the same; and the Blessed Lord Himself gives different 
Fruits of Action to different persons according to their 
respective faith — ] 

.(25) Those, who worship deities go to and are merged in the 
deities; those, who worship ancestors, in the ancestors ^ 
those, who worship (different) past beings, in (those 
.xespective) past beings; and those who worship Me, in Me. 

[In short, although one Paramesvara alone pervades 
everything, yet, the fruit of the worship is of a higher or 
lower grade to every one according to his respective faith. 
Nevertheless, it must not be forgotten, that the act of giving 
the reward is not performed by the deity, but by the Para- 
mesvara, as has been stated above ( Gi. 7. 20-23 ). The 
statement made above by the Blessed Lord, in the 24th 
rstanza that, “I am the recipient of all Yajhas’* means the 
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■ same thing. Even in tlie ^ Maliabharata, it is stated’ as; 
follows: — 

yasmin yasmins ca visaye yo yo yati viniicayami 
sa tam evabhijanati nanyam bharatasattama II 

(San. 352. 3); 

that is, ‘‘on whatever form (bham) any man is fixed, he gets/ 
a fruit, which is conformable to that form and there is a 
Sruti text that “ yam ijath^ yathopasate fad eva blmvaii 
(see my commentary on Gl. 8. 6). After having described 
the state obtained by those, who worship the Paramesvara 
analytically, in the first part of the stanza, the second 
part states that those, who worship the Blessed Lord with 
the faith that there is none other, are really merged in 
the Blessed Lord. The Blessed Lord now enunciates the: 
important principle in the Path of Devotion, that He does 
not pay any attention to vrhat His Devotee offers to Him, 
but merely takes into account his faith or devotion — 

(26) Whoever with devotion off’ers Me a leaf, or a flower> 
or a fruit, or (according to his means) even a little water^. 
that devotional offering of that (that is, person, 

with a regulated Mind ), I accept (gladly). 

[The above stanza enunciates the devotional trans- 
formation of the principle of Karma-Yoga, that “the 
Eeason is superior to the Action” (See Gi. Ra. Chap. XV, 
pp. 668 to 672). In this connection, the tradition of the 
boiled rice offered by Sudama to Sri Krsna is well-known; 
‘and in the Bhagavata-Purana, this stanza has appeared^ 
in the Sudamacaritopakhyana itself ( Bh%. 10. U. 81 4), 
Having a large or a small quantity of the material for 
worship, is not subject to the control of a person, under ail 
circumstances, and at all times. It is, therefore, said in the 
Sastras, that the Blessed Lord is satisfied, not only with 
whatever little material for worship may be available 
according to one’s means, but even by the mental material 
of worship offered with a pure mind. The Blessed Lord 
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does not crave for materials of worship, but is concerned 
only with Devotion. This is the most important difference 
between the Mimamsa Path and the Path of Devotion. For 
performing Yajnas and Yagas, it is necessary to spend 
a lot of money, and also many other things have got to be 
done; but the devotional sacrifice can be performed even 
with a single leaf of the fulsi plant. There is an incident 
described in the Mahabharata of Draupadi having performed 
this kind of Yajna when Durvasa had come as a guest to* 
her place, and having thereby pleased the Blessed Lord: 
To proceed: the Blessed Lord now advises Arjuna to perform 
various Actions in the way, in which the devotee of the 
Blessed Lord performs them ; and explains to him what is 
obtained by doing so — ] 

(27) O Kaunteya 1 whatever you do, whatever you eat^ 
whatever you offer as sacrifice, whatever you give, whatever 
austerity you perform, dedicate all that to Me. (28) Acting 
thus, (even performing Actions), you will be free from the 
bonds of Action, in the shape of a good or evil result ; and^, 
becoming a ^yuktatma' (that is, pure-hearted ), and 
(becoming) Released, by means of this Yoga of Renunciation 
(of the Fruit of Action), you will come and reach Me. 

[From this it becomes quite clear, that even the Devotee 
of the Blessed Lord ( the hhagavadbhakta ) has to perform 
all Actions with the idea of dedicating them to Sri Ersna, 
and that he cannot give up Action; and from, this point 
of view, these two stanzas are important. The principle 
of the Jlana-Yajha, namely, brahma hajuih^^ 

(Gi. 4. 24), has now been enunciated in the 27th stanza 
in the terminology of Devotion. ( See Gi. Ra. Oh. 
pp. 602 to 604). The Blessed Lord has advised Arjuha ■ 
already in Chapter III that: 
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mmiyasya'' (GL 3. 30), that is, “ making a Renunciation 
•of all Action in Me — fight”; and in Chapter V, the 
Blessed Lord has again said, that the person, who performs 
Actions unattachedly, dedicating them to the Brahman, 
is not affected by the Action (5. 10). This is true 
Renunciation according to the Gita ( Gi. 18. 2 ) ; and, one who 
performs all Actions, in this way, giving up ( samnyamja ) 
the Hope for Fruit of Action, is a ^ 7zitya-samnyasm" 
i perpetual ascetic ), (Gi, 5. 3 ). The Gita does not approve 
■of Renunciation in shape of the Abandonment of Action. 

It has been stated in various places before, that performing 
Actions in this way, is not obstructive of Release (Gi. 3. 64; 

3. 19; 4. 33; 5. 13 ; 6. 1 ; 8. 7 ); and, the same thing has been 
repeated here in the 28th stanza. In the Bhagavata- 
Purtoa, the Nrsimha-formed Lord has advised Prahlada 
as follows namely, mayyoveiya manastat kuru karmani 
viatparay\ that is, “perform all Actions, fixing your mind 
on Me ” ( Bhag. 7. 10. 23 ) ; and later on, in the 11th skandha^ 
the principle of Yoga by Devotion has been enunciated 
by saying, that the Devotee of the Blessed Lord should 
fiedicate all Actions to Narayana (See Bhag. 11. 2. 36 and 
11. 11. 24). To proceed: it has been stated in the beginning 
•of this chapter that the Path of Devotion is pleasant and 
easy. The Blessed Lord now describes the other great 
special quality of that Path, namely, Equability, as 
follows:—] 

(29) I am the same towards all created beings; to Me 
(there) is not (someone, who is) dvesya ^that is> un-liked)^ 
nor (some one, who is) priya (that is, dear). But, those who 
worship Me with devotion, I am embodied in them, and they 
are embodied in Me. (30) Be he a great evil-doer, yet, if 
he worships Me with the faith that there is no one else, then 
he must be considered a saint ; because, the determination of 
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liis Reason is proper. (31) He soon becomes a ^ dharmatmd.' 
(that is, ^ a pious soul' — Trans.); and attains eternal tran- 
quility. O Kaunteya! know this to be certain, that no 
devotee of mine is (ever) destroyed. 

[ The third stanza is not to be understood as meaning that 
the Blessed Lord loves his devotee, even if he is an evil- 
doer. All that the Blessed Lord says is that, even if a man 
is an evil-doer in the beginning, yet, when his mind has 
become definitely directed towards the Paramesvara, he 
cannot afterwards perform any evil Action ; and, that he 
gradually becomes a pious soul ( dharmatma ), and attains 
Perfection; and by such Perfection, his sin is ultimately 
fully destroyed. In short, the proposition stated in 
Chapter VI, that even if a man is merely inspired by the 
desire to know what Karma-Yoga is, he becomes helpless, as 
if he was put into a grinding-mill, and gradually goes 
beyond the fruit-promising ritualism ( iabda-brahma\ is now 
made applicable to the Path of Devotion. The Blessed 
Lord now explains more clearly how He is equable towards 
all created beings — ] 

-<[32) Because, O Partha! taking shelter in Me, women, 
Vaisyas, Sudras, and others born in a sinful class (such as 
the lowest classes, etc.) obtain the highest state; (33) 
then, all the more so, those, who are holy Brahmins and also 
King-Sages (i. e., ^rajarsi-^s' — Trans.), (Ksatriyas), who are 
My devotees. As you are living in this transient and 
unhappy (that is, painful) mortal wmrld, do you be devoted 
-■to Me. 

[Some commentators have said that the word ^ papayord" 
in the 33nd stanza is not independent, but applies equally to 
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women, Vaisyas, and Sudras, because no one is bora as 
a woman, or a Vaisya, or a Sudra, unless be has committed 
some sin in previous births. According, to them, the word 
' papayoni" IS B> common word, and women, Vaisyas, and 
Sudras, are specific divisions of such papayon% given by' 
way of illustration. But this interpretation is not correct 
according to me. The word 'papayonV indicates suck 
tribes as are referred to as ‘ criminal tribes ’ in present 
legislation ; and, the doctrine laid down in these stan-zas is, 
that people belonging to even these classes obtain Perfection 
by means of Devotion to the Blessed Lord. Women, . 
Vaisyas, and Sudras do not come under these tribes, and . 
their difficulty in obtaining Release, is that they are not 
authorised to hear the Vedas; and it is, therefore, stated , 
in the Bhagavata-Purana that : — ^ 

strl sudra drija-bandhunam trayl na srutigocaTa I 
karmasreyasi mudhanam sreya evam bliaved ilia I 
iti bharatarn dkhydnam krpaya inunina krtam It 

( Bhag. 1. 4. 25 ) 

that is, “in order that women, Sudras, and the nominal:. 
Brahmins of the Kali-Yuga ( i. e., the present age ),, who do- 
not get a chance of hearing the Vedas, should not remain 
ignorant, the sage Vyasa has benevolently and intentionally 
written the Mahabharata, — and necessarily also the 
Gita— -for their benefit”. The above stanzas from the 
Bhagavadgita have, with minor alterations of reading, . 
also appeared in the Anugita ( Ma. Bha. Asva. 19. 
61, 62). The true worth of this royal road of Devotion 
to the Blessed Lord, which gives a good final state to all, 
without considering the difference between castes, or 
between classes, or between women and men, or between 
persons of black or white colour, will become fully 
intelligible to any one who considers the history of the 
Maharastra saints. A fuller explanation of the above = 
stanza has been given in Chapter XIII of the Gita-Rahasya 
at pp. 613 to 618, to which the reader is referred. The advice 
given to Arjuna in the latter part of the 33rd stanza, 
tofollow this religion of Devotion, is continued in the 
34th stanza. ] ' 
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(34) Keep your mind fixed on Me, become My devotee^ 
worship Me, offer sacrifice to Me,. and bow down before Me*. 
When, becoming thus devoted to Me, you perform your 
Yoga, you will come and reach Me. 

[Strictly speaking, this advice has been started in the 
33rd stanza The word ^ anitija\ in the 33rd stanza, has 
been used consistently with the Metaphysical doctrine, 
that the expansion of Prakrti, or the Kame-d and Form-ed 
visible world, is non-permanent; and, that the Atman, or 
the Paramatman alone is permanent ; and the word 
'asukha' echoes the proposition, that there is more of unhappi- 
ness than of happiness in this life. Yet, this description does 
not pertain to the Philosophy of the Absolute Self, but to the 
Path of Devotion ; and, that is why, instead of using the 
words ' parahrahinan' or ^ paramatrmn\ the Blessed Lord, 
has used words indicative of the first person, with reference 
to His perceptible form, and said “ Worship Me, keep your 
Mind concentrated on Me, and bow down before Me’*; and 
advised Arjuna, that, if he thus performed this Yoga or 
Karma-Yoga, with Devotion, and becoming attached to 
Him, ( Gi. 7. 1 ), he would be free from the bonds of Action, 
and ultimately come and be merged in Him; and that is 
the final admonition of the Blessed Lord. And the same 
advice has been repeated later on at the end of Chapter XL 
This is, indeed, the mystic import of the whole of the , 
Gita. The only difference is, that it has once been 
expressed from the Metaphysical point of view, and at 
another time, from the Devotional point of view.] 

Thus ends the ninth chapter named Rajvidya-Raja- 
GUHYA Yoga in the dialogue between Sri Krsna and Arjuna^. 
on the Yoga included in the Science of the Brahman, (that is,. 
the Karma-Yoga) in the Upanisad sung (that is, told) by tho 
Blass,ed..Lord. „ , " " . ' 
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CHAPTER X. 

[The description of the royal road in the shape of the 
•worship of the Perceptible, prescribed by the Blessed Lord 
for acquiring Karma-Yoga in the last chapter, is continued 
in this chapter ; and in reply to the question of Arjuna, He 
gives in the end a description of the various perceptible 
forms or manifestations (ah Awfe) of the Paramesvara; and 
hearing this description, Arjuna is filled with the desire of 
: seeing the Form of the Paramesvara with his own eyes; 
therefore, in the next, that is, the eleventh chapter, the 
Blessed Lord has shown him His Cosmic Form, and satisfied 
his ambition.] 

The Blessed Lord said : — (1) O Mahabaho ! to you, who 
.are gratified ( by My speech), I am once more describing 
( one ) excellent thing, for your benefit, to which listen. 
(2) My origin is not understood even by the multitude of 
gods, or by great Rsis; because, I am, indeed, in every way, 
the Fundamental cause of the gods and the great Rsis. (3) He, 
who realises that I am the Great Isvara of all spheres, ( such 
as, the earth, etc. ), and that there is no birth or origin for 
Me, he alone, among all men, becoming free from Ignorance, 
becomes free from all sins. 

[The idea that the Parahrahman, or the Blessed Lord, was 
in existence even before the gods, and that the gods came 
afterwards, is to be found in the Nasadiya-Sukta in the 
JRg-Veda (See Gi. Ea. Ch. IX, p. 351). To proceed: this 
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is, so far, the introduction; the Blessed Lord now explains 
how He is the Great Isyara of all — ] 

(4) Reason, Knowledge, Non-delusion, forgiveness. Truth, 
sensual restraint, tranquility, happiness, unhappiness, ^bhavd 
( that is, coming to life ), ^ abhava ’ ( that is, death ), as also 
fear and fearlessness, (5) harmlessness, equability, ^ tusU ' 
(satisfaction), austerity, charity, ^yam' ( that is, glory— 
Trans.), ^ayaka ' (that is, disgrace — Trans.), and other similar 
^ bhava -s ( that is, temperaments ) of all living beings, 
are born from Me alone. 

[The word * bhava ’ means * condition ‘ state or 
'temperament’; and Samkhya philosophy makes a 
distinction between the hhava-s of Reason, and the bhava-s 
of the Body. As the Spirit is non-active, and Reason is 
an evolute of Prakrti according to the Samkhyas, they 
say that the various conditions or bhava-s of the Reason, 
existing in the Subtle Body (lihga-sanra) are responsible for 
the various births, as a bird or a beast, which the Subtle 
Body assumes (see Gi. Ra. Oh. VIIL p. 261, and Sam. K§-. 
40 to 55) ; and most probably, these are the bhava-B which 
have been referred to in the above two stanzas. But, as 
Vedanta says that there is only One Permanent Principle, 
in the shape of the Paramatman, Which is beyond both 
Matter and Spirit, and that the entire visible universe 
comes to birth as a result of the desire to create the 
universe, which arises in the mind of that Paramatman, as 
described in the Nasadiya-Sukta, even Vedantists say, that 
all the created things in the world, which are embodied in 
in Maya, are the Mental bhams of the Parabrahman (see ^ 
the next stanza). The words * austerity * charity 
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' YajSa’'"' etc. are to be uiiderstood as the frames of mind 
indicating faith in those things. To proceed : the Blessed 
Lord now says that — ] 

^(6) The seven. Great Rsis, the former Four, as also the 
Manu-s from whom this generation w’^as created in this ^ loka ' 
( that is; world-Trans. ), are My mental ( that is^ ^ created by 
:the Mind ' ) ^ bhava *-s ( that is, ^ states '-Trans. ). 

[Although the words used in this stanza are easy, yet, 
there is great difference of opinion between the commentators 
about the legendary personages to whom this stanza refers. 
Especially the explanation as to the terms to which the 
words ‘‘the former” and the word “Four*’ are to be 
.applied, has been given by different commentators in 
different ways. The seven Maharsis (1 e., “ Great Bsis ” ) 
are well-known; but one kalpa of Brahmadeva consists of 14 
Manvantaras (See Gi. Ra. p. 264) ; and for each of these 
Manvantaras, the Manu, the deity, and the seven Rsis were 
different (See Harivarhsa 1 . 7; Visnu. 3. 1, and Matsya. 

9). Therefore, some commentators have taken the words 
'“the former” as an adjective qualifying the ‘Seven 
Maharsis ” ; and have explained the stanza by saying that 
the seven Maharsis of the Caksusa Manvantara, that is, of 
the Manvantara previous to the present Vaivasvata 
Manvantara, are indicated here. These seven Rsis were 
Bhrgu and others, namely, Bhrgu, Nabha, Vivasvan, 
Sudhama, Viraja, Atinaraa, and Sahisnu. But according to 
.me, this interpretation is not correct ; because, there seems 
no reason to say anything in this context about the seven 
Great Bsis in the Manvantara, previous to the present onoj 
that is, Vaivasvata Manvantara, in which the Gita was told. 
Therefore, one must take the seven Rsis to be those of the 
present Manvantara. Their names have been mentioned in 
The word ‘ YajOa ' appears in the aathor^s text 5 but I think 
^ yam is meant, as that is the word used in this staiiza of the 
41ita -^Tran^' ' 
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tlie Karayaniyopakhyana of the Santiparva of the Maha- 
bharata /as: Marici, Ahgirasa,^. Atrij ' Pulastya, Pulaha, ' 
Eratu, and Vasistha '( Bha. San. 335. '28, 20; 340. , 64 
and 65); and in my opinion those are the seven Rsis who are 
indicated here ; because, it is the Narayaniya or Bhagavata 
religion, with its relative ritual, which has been supported 
in the Gita (See Gi, Ra. pp. 12 and 13). However, it must 
be mentioned here that the names of the seven Rsis 
.mentioned above, namely, Marici, etc., are sometimes 
found started from Bhrgu instead of from Ahgirasa ; and 
in some places, there is even a description that the 
..seven Rsis of the present Yuga are Kasyapa, Atri, 
Bharadvaja, Visvamitra, Gautama, Jamadagni, and Vasistha 
'{Visnu. 3. 1. 32 and 33; Matsya. 9. 27 and 28; Ma.. Bha. 
Anu. 93. 21). In the Visnu-Purana, Bhrgu and Daksa 
have been added to these seven Rsis, namely, Marici and 
vthe others, so as to make out nine (Visnu, 1. 7. 5. 6) ; and 
one more, namely, Harada has again been added to those 
nine in the Manu-Smrti in describing the ten Mind-born 
sons (md72asa-pw/ra) of Brahmadeva (Manu. 1. 34, 35); and 
4he etymology of the words Marici, etc., has been given in 
Bharata (Ma. Bha. Ann. 85). But, as we have to see for 
4he present only which these seven Great Rsis were, it is 
not necessary to consider here those nine or ten Mind- 
born sons or the etymological significance of their names. 
It is quite clear that the words “ the Former’* cannot be 
interpreted as meaning the seven Rsis of the previous 
Manvantara. Let us now see to what extent the inter- 
•pretation of some commentators, who have taken the words 
''the former Four” as referring to the word ‘Manu-’sis 
■ correct. There are in all fourteen Manvantaras, of which 
sthere are fourteen Manus; and these are sub-divided into 
.two classes of seven each. The first seven are called 
.Svayaihbhuva, Svarocisa, Auttami,- Tamasa, Raivata; 
'Oaksusa, and Vaivasvata; and they are referred to a^.. 
^ Svayambhuva and others’ (Manu. 1. 62 and 63). Of these, 
vthe first six Manus are over ; and the seventh, that is to say» 
the Vaivasvata Manu, is now going on, 'When this Manu ; 
is over, the seven subsequent Manus (Bhag. 8. 13.. 7) are 
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called the Savarni Manus. Their names are, Savarni, 
Daksa-Savarni, Brahma-Savarni, Dharma-Savarni, Rudra- 
Savarni, Deva-Savarni, and Indra-Savarni (Visnu. 3. 2; 
Bhagavata. 8. 13 ; Harivam^a, 1. 7). Considering that there 
are seven Manus in each class, it cannot be explained why 
the Gita should have referred only to “the former Four”,, 
that is to say, the “ first four ” only from either class. On 
account of the tradition in the Brahmanda-Purana, that out 
of the Savarni Manus, the four after the first one, namely, , 
the Daksa— , Brahma—, Dharma— , and Rudra— Savarni 
Manus, were all created at the same time, some commenta- 
tors say that the Gita refers to these four Savarni Manus. 
But to this suggestion, an objection is taken by others that 
as the Savarni Manus are all to come in the future, the 
words “ from whom this generation was created in this 
world”, which are indicative of the past tense, cannot be 
applied to the Savarni Manus, which are to come in the 
future. In short, the words “ the former Four ” cannot be 
taken to refer to the word “ Manus ”. Therefore, the words 
“the former Four” must be taken to have independent- 
reference to some former four Rsis, or four personages ; and 
if you say so, the question who these “ former Four ” were, 
naturally arises. Those commentators, who have inter- 
preted this stanza in that way, say that these “ former Four ” 
were the four Rsis named Sanaka, Sananda, Sanatana, and 
Sanatkumara (Bhag. 3. 12,4). But, to this interpretation, 
there is the objection that although these four Rsis were 
the Mind-born sons of Brahmadeva, yet, as they were 
Sarhnyasins from birth, they refused to raise progeny ; and, . 
on that account, Brahmadeva had got angry with them 
(Bhag. 3. 12; Visnu. 1. 7); and, therefore, the sentence 
“ from whom this generation was created in this world— 
“ye^am loka imah prajah" — cannot under any circum- 
stances be applied to the Rsis. Besides, although it is 
stated in the Puranas, that these Rsis were four, yet, in the 
Bharata, in the Narayanlya, that is, the Bhagavata 
doctrine, Sana, Kapila, and Sanatsujata have been added 
to these four, and these seven Rsis are said to be the Mind- 
beam sons of Brahmadeva; and it is stated that they 
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followed /the Path of Renunciation from birth CMa«, 
Bha. 340. 67. 68). Besides, even if the Rsis are thus taken 
to be seven, that is, Sanaka and others, yet, there seems to* 
be no reason why only four of these should have been 
referred to here. Then, who are these “ former Pour ”? In 
my opinion, the answer to this question must be given from 
the legendary stories pertaining to the Narayanlya, or, the 
Bhagavata religion ; because, - in my opinion, ' it . fe 
unquestionable that the Bhagavata doctrine alone is 
supported in the Gita. Now, if one considers the Bhagavata 
conception of the creation of the universe, the four entities 
Vasudeva (Atman), Samkarsana (Jiva), Pradyumna (Mind), 
and Aniruddha (Individuation) had come into existence 
before the seven Rsis ; and, it is there stated that, from the 
last of them, namely, from Aniruddha, that is, from 
Brahmadeva, the Mind-born sons Marici, etc., came to be born 
(Ma. Bha. San. 339. 34 to 40 and 60 to 72 ; 340. 27 to 31). 
The four entities, Vasudeva, Samkarsana, Pradyumna, and 
Aniruddha, are collectively known as the ‘ Caturvyuha * ; 
and whereas one sect of the Bhagavata doctrine says that 
these four entities were all independent of each other, other 
sects look upon two or three, out of these four, as the more 
important ones. But, these conceptions are not acceptable 
to the Bhagavadgita, which pertains to the ‘ Ekavyuha 
school, that is, which is of the opinion that the four 
Vyuhas and everything else was created from ‘e/m’ or 
One, Paramesvara, as has been shown by me in the Gita- 
Rahasya (Gl Ra, p. 266 and 756). It is, therefore, stated 
in this stanza, that the four entities, Vasudeva, etc., 
forming the ‘Caturvyuha* are not independent of each 
other, and that all these four Vyuhas are the bhuva-s. or 
‘ states’ of One Paramesvara, that is, of the All-pervading 
Vasudeva (Gi. 7. 19). Looking at the matter from this 
point of view, it will be seen that the words “ the former 
Four ” have reference to the Caturvyuha of Vasudeva and 
the others, who had come into existence before the Seven 
Rsis according to the Bhagavata religion. It has been 
stated in the Bharata itself, that the distinction between 
the four Vyuhas according to the Bhagavata religion was 

57—58 
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in vogue from former times (Ma. Bha. San. 348, 57) ; this 
idea is not something new invented by me. In short, on 
the authority of the Narayanlyopakhyana of the Bharata, 

I interpret “the seven Maharsis ”, to mean, Marioi and 
others ; “ the former Four ”, to mean, Vasudeva and others 
forming the Caturvyuha ; and ‘ Manu-s ’, to mean, the six 
previous Manus, and the seventh Manu then current^ 
making up the Svayaihbhuva group of Manus. The idea 
■of looking upon the four entities, namely, Aniruddha, ( that 
is, Individuation ), and the others, as the sons of the 
Paramesvara is also to be found in another place in the 
Bharata (Ma. Bha. San. 311. 7, 8). The bhava-s or mental 
states of the Paramesvara have thus been mentioned. The 
Blessed Lord now explains the result of worshipping Hint, 
after one has realised this fact — ] 

(7) He, who understands the principle of this my ‘vibhuti’ 
(that is, manifestation) and this my Yoga (that is, device or 
power by which I cause this manifestation), undoubtedly 
attains the permanent (Karma-) Yoga. (8) Wise men, realising 
that I am the Origin of everything, and that all things spring 
from Me, become imbued with My bhava-s that is, states 
— Trans.) and thus worship Me. (9) Concentrating their 
minds on Me, fixing their life on Me, giving counsel to each 
other and telling each other legends about Me, they are 
always happy and engrossed (in doing that ). (10) To those, 
who thus always remaining ‘yukta' (that is, content), 
worship Me, I give the Yoga of the (Equable) Reason, 
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"Which enables them to come and reach Me. (11) And in 
order to bestow favour on them, I enter their ‘ atmabhava ' 
(that is, their Inner Sense); and by the brilliant Lamp of 
Knowledge, destroy the darkness born of Ignorance ( in 
■their Minds ). 

[It has been stated above in Chapter VII that it is the 
Paramesvara Himself, Who creates the faith towards 
various deities (7. 21) ; in the same way, it is now stated in 
the 10th stanza that the act of increasing Equability of 
Reason in persons, who have taken to the Path of 
Devotion, is performed by the Paramesvara Himself ; and 
this proposition in the Path of Devotion is similar in 
meaning to the statement made above (Gi. 6. 44) that once 
a man is inspired by a desire for Karma-Yoga, he is 
dragged towards complete perfection, as if he had been put 
into a grinding-mill. It is said that this capacity arises 
from Free Will according to the doctrine of Causality. 

„ But, even the Atman is the Paramesvara ; therefore, it is 
.stated in the Doctrine of Devotion, that this Fruit or this 
Frame of Mind is given by the Paramesvara to each one 
according to his actions in previous births (Gl. 7. 20 and 
Gi. Ra. Ch. Xin,p. 596). After the Blessed Lord has in 
this way explained the principle underlying the Path of 
Devotion — 

Arjuna said (12) That You (are) the Highest Brahman, 
the most Exalted State, the most Sacred Thing, the Brilliant 
and the Permanent Spirit, the Highest Deity, the Unborn, 
the sarva-vibhu (that is, the All-pervading), (13) is said 
with reference to You by all §.sis, as also by the Devarsi 
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Narada, by Asita, Devala, and even by Vyasa; and You; 
also tell me the same thing. (14) O Kesava ! all this which 
You tell me, I look upon as true. O Blessed Lord ! Your 
•■vyakti’ (that is, Your origin) is known neither to the gods 
nor to the demons. (IS) O Bhutesa, Who have created' 
all these created beings ! O God of gods, and Lord of 
the Universe ! You alone are the one, O Purusottama ! Who" 
know Yourself! (16) Therefore, those your divine mani- 
festations, by which You have pervaded all these spheres,, 
(please) describe all those in detail to me. (17) O Yogin ! 
how shall I Realise You, by continually meditating on You ? 
and O Blessed Lord! in what different objects should I 
meditate on You? (Tell me that), (18) O Janardana !' 
tell me again in full detail Your vibhuti-s (that is, mani- 
festations) and Your Yoga, because, I cannot hear enough 
of this (Your) nectar-like (conversation). 

[The words ‘raMSf’ and 'yoga’ have appeared in the 
7th stanza of this chapter, and Arjuna has repeated them, 
here. See the meaning of the word ‘Yoga’ which has 
been given before (Gi. 7. 25). It must be borne in mind, as 
has been stated in the 17th stanza, that Arjuna’s reason 
for asking about the different manifestations of the Blessed 
Lord was not in order to meditate on those different 
manifestations as deities, but in order to look upon all 
those different manifestations as being the All-Pervasiva 



GErA. TRANSLATION & OOMMEN TARY, OH. X 1071 


l?cT % f^?iT inrrrf%»?^5Rr5 < 

STT^F^IcT: 155% 5lT?c2Pcft % U \% II 

311I7lr*?T 3^1#:^ I 

ar^irnflw ^niji ^ ^^ctrufct ^:5t =5r h ii 

srn^q'Rmt 1 

5P!^W%%fTT¥i%T 5fr^g[rorRf ii ii 

Paramesvara. Because, the Blessed Lord has already 
explained before that there is a world of difference, from 
the point of view of the Path of Devotion, between believing 
that there is only one Paramesvara in all places, and 
looking upon the different manifestations of the Parain- 
esvara as different deities (Gi. 7. 20 to 25, 9-22 to 28).] 

The Blessed Lord said : — (19) Very well! O Kurusresthal 

I shall now describe to you the most important of My divine 
imanifestations; because, there is no end to My expansion. 

[ There are descriptions of the form of the Paramesvara 
in the Anu^asanaparva (14, 311-321) and in the 
Anu-gita ( Asva. 43-44), which are similar to the 
description of manifestations given here. But, as the 
description in the Gita is sweeter than those given else- 
where, it seems to have been copied in the other places. 
For instance, a similar description of manifestations has 
been made in the 15th chapter of the eleventh skandha of 
the Bhagavata-Purana by the Blessed Lord to Uddhava ; 
and it has been stated there (Bhag. 11. 16. 6-8), that the 
description is similar to the description given in this 
chapter.] 

(20) O Gudakesal I am the ^atma' (that is, Self — Trans.), 
’Which exists in the heart of all created beings; and I am 
:alsQ the origin, the middle, and the end of (all) created 
beings. (21) I am the Visnu among the (twelve) a£/%a-s 
.(that is, Suns— Trans.) ; I am the radiating Sun, among the 
brilliant bodies; I am Marici out of the (seven or forty-nine^) 

In the 1915 edition of the text; these are stated to foe 
.thirty-nine — Trans. 
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Maruta«s'| I (am) the Moon? among the lunar asterisms.. 
(22) I am the Sama-veda; among the Vedas; (I) am Indra^. 
among the gods; (I) am the Mind, among the senses; (I) am 
the cetams (that is, the movement of vitality) in created- 
beings, 

[Just as it is stated here, that I am the Sama-Veda 
among the Vedas ” that is to say, that the Sama-Veda is the 
principal Veda, so also is it stated in the Aiiusasanaparva 
of the Mahabharata (14. 317) that '' sainavedas ca veddnam 
yajusam satarudnyam'\ But in the Anu-gita, supreme 
importance among the Vedas is given to the Om-kara by 
the words “ Om-karah sarva-vedandm, etc.” (Asva. 44. 6) ; and 
it has been stated in the Gita itself, in a previous chapter 
(Gi. 7. 8), that '^pranavah sarvavedesu ” (that is, I am the 
pmnaw (Om-kara) in all the Vedas — ^IVans.). So also in 
the Gita (9. 17) a higher place has been given to the 
Rg-Veda than to the Sama-Veda by the words rk-sama- 
yajur eva ca'' ; and the ordinary belief is the same. As 
these statements have been looked upon as mutually 
contradictory, several persons have come out with different 
explanations about them. In the Ghandogy opanisad, the 
Om-kara is given the name ‘ udgitha and it is stated there, 
that this ‘ udgitha ' is the summary of the Sama-Veda, and 
that the Sama-Veda is the summary of the Rg-Veda 
(Chan. 1. 1. 2). This statement in the Ohandogya harmo- 
nises the various statements regarding which is the most 
superior among the Vedas; because, even in the Sama- 
Veda, the hymns have been taken from the Rg-Veda. But, 
some persons are not satisfied with that ; and say that there 
must be some deep reason for giving prominence to the 
Sama-Veda in the Gita in this place. Although the Sama- 
Veda has been given prominence in the Chandogyopanisad, 
yet, Manu has said “the voice of the Sama-Veda is 
impure” (Manu. 4. 124). From this fact, one critic has 
drawn the inference that the Gita, which gives prominence 
to the Sama-Veda, must be anterior in point of time to 


GiTA, TR ANSLATION & COMMENTARY, OH. X 107S 





qT5R»anrf%T i%^3Rarmi:q[ ii n 
^ Tif qr?! I 

%rrR?5TTOi *. a ^8 a 

q^TRT qrqqt{Sf%? ^^HRnaaif ftHRSq: II II 

Manu ; and another critic says that the writer of the Gita 
was possibly a Sama-Vedi; and that he has, on that 
account, given prominence to the Sama-Veda. But, in my 
opinion, it is not necessary to go so far for giving a 
satisfactory explanation of the words “ I am the Sama-V eda 
among the Vedas”. The worship or praise of the 
Paramesvara in the form of a song is always given 
prominence in the Path of Devotion. For instance, in the 
Warayaniya-dharma, Narada has described the Blessed 
Lord as vedesu sa purdvesu sdngopangesu giyase '* (Ma; 
Bha. San. 334. 23); Vasurajahas been described as ‘singing’ 
ihQ ^ jdpya- : cf., '' japyam jagau'* (San. 337. 27; and 342, 

70 and 81 ), by making use of the root 'gai' (to sing). 
There is, therefore, nothing to be surprised at in prominence 
being given in a devotional religion to the musical Sama- 
Veda over the ritualistic Veda consisting of Yajias 
and Yagas ; and in my opinion, this is the simple reason for - 
saying “ I am the Sama-Veda among the Vedas ”.] 

(23) And, among the (eleven) Rudras, I am Sarhkara; 
Kubera, among the Yaksa-raksasa-s; I am the Pavaka, among 
the (eight) Vasu-s ; I, the Meru among the (seven) mountains ; 

(24) O Partha ! and understand that among the preceptors# 
l am the principal one, namely, Brhaspati ; I ( am) Skanda 
(Kartikeya) among the commanders of armies; I am the 
Samudra (the ocean), among collections of water. (25) I# 
Bhrgu, among the great Rsis ; I am the one-syllabled sound 
^om-^Mra' in speech; I am the among Yaj and 
from among the immoveable (that is, steady) things, I am 
theHimalaim; 
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I The sentence “ I am the japa-yajfla among the YajSas ” 
is of importance. In the Anu-gita, it is stated that 
** yajMnam hutam utiamam” that is, “out of the Yajnas, 
that Yajiia, which consists of offering ‘ ho,vi ’ (into the fire) 
is the most important ” (Ma. Bha. Asva. 44. 8) ; and the 
same is the opinion of Vedic ritualists; hut, as the narna- 
yajjla or the japa-yajna is of greater importance than the 
havir-yajna in the Path of Devotion, the words “ yajnanam 
japa-yajnosmi” have appeared in the Gita. Manu has 
stated in one place (3.87) that : — “ whatever else the 
Brahmin may do or not do, he attains Release by japa 
(silent meditation) alone. The reading in the Bhagavata 
is “ yajnanam brahmayajn’ oham ” — 

(26) among the trees, the asvatlka ( that is, the pippal) tree ; 
Narada, among the god-Rsis ; Citraratha, among the Gandhar- 
vas; Kapila Muni, among the Siddhas; {27) and the 
Uccai^ravas horse, which came into existence at the time 
of the churning for nectar, among horses ; know that I am 
all these; the airavata, among the excellent elephants; and 
the king, among men. (26) I, the sword, among instruments 
of war-fare ; I am the kama-dhenu among cows ; and I am 
Kama, which is responsible for the creation of progeny; 
I am Vasuki among the serpents; (29) I am Ananta 
among the nAgas', I, Varuna, among the yddas, (that is, 
the aquatic creatures); and I am the ary arm among the 
ancestors ; I am Yama, among those, who regulate. 

[ The meanings of Vasuki as the ‘ king of serpents ’ and 
of Ananta as ‘ Sesa ’ are to be found in the AmarakoSa, 
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as also in the Mahabharata (Ma. Bha. Adi SS-SS). But 
one cannot definitely say what the diffei*eiice between 
naga-s and serpents, is. In the Astikopakhyana of the 
Mahabharata, these words have been used as synonymons ; 
but the use of the words ‘ sarpa ’ and ‘ naga ’ in this place, 
shows that two different kinds of the comiiioii class of 
serpents are intended. It is stated in Sridhara’s com- 
mentary that the ‘ serpent ’ is poisonous, and the ‘ naga % 
non-poisonous ; and in the Ramanujabhasya, the distinction 
is made by saying that serpents have only one head, and 
naga-s have many heads ; but, both these distinctions do 
not seem to me correct ; because, in some places, in 
mentioning the important families among the naga-s, 
Ananta and Vasuki are both mentioned in the beginning ; 
and both are described as being many-headed and 
poisonous, but Ananta is described as fire-coloured and 
Vasuki as yellow-coloured. The reading in the Bhagavata 
is the same as in the Gita.] 

(30) And I am Prahlada, among the demons ; I, Kak; among 
the swallowers-up ; and I, the ‘mrgendra* (that iS; the lion) 
among the animals ; and the eagle, among birds* (31) lam 
the wind, among the speeders. I (am) Rima, among 
arms-bearers j I am the alligator, among fishes; and the 
Bhagirathi, among the rivers. (32) O Arjuna ! I am the 
origin, the middle and the end of the entire creation; 
Metaphysics, among all sciences; I, the logic of all 
controversialists. 

[It has been stated in the 20th stanza above, that the 
Blessed Lord is the origin of all activated (sacetana) things; 
and He now says, that He is the beginning, middle, and 
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end of the entire moveable and immo veable creation ; this 
is the distinction. ] 

(33) I ana the akUra (the letter among the letters;, 
and among compounds, lam the iiibhaya-pada--pradhana\. 
(that is, copulative— Trans.) ^dvaihdva^i I am the in- 
exhaustible Time (such as, nimesa^muhurta Qto.y^ l am the 
^ sarvatomukha' (that is, having mouths or faces on all the 
four sides) (creator — Trans.) or Brahmad[eva. (34) I 

am death, the destroyer of all; and I am the origin of all 
to be born in the future ; among females, I am fame^ 
fortune, speech, ^smrtV (that is, memory— Trans.), ^medha 
(that is, intellect — Trans.), ^ dhrtV (that is, courage — Trans,) 

^ ksamd (that is, forgiveness — Trans.). 

[The ^ words klrti , srl\ ^vak\ etc., indicate the several 
respective deities. The five out of these, excepting speech 
and forgiveness, and the other five {pusti, sraddha^ kriya^ 
lajjd, and mati, (that is, sound-bodiedness, faith, action, 
shame, and understanding), these ten are the daughters 
of Daksa ; and, as they had been given in marriage 
to Dharma, they are all described as dharma^patnl^s ^^ 
in the Mahabharata (Adi. 66. 13, 14).] 

(35) Similarly, among the Sama, (that is, those Vedic 
hymns, which are to be sung) I am the Brhatsama; and 
among the metres, I am the Gayatri-metre; I am Marga-- 
sirsa among the months, and the Spring, among the six 
seasons. 

[The first place has been given to the month of Marga- 
sirsa among the months, because, it was usual in those days 
to start with the month of Margasirsa in counting the 
months (Ma. Bha. Anu. 106 and 109 ; Valmiki Ramayana 
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3, 16). There is a similar reference in the Bhagavata (11. 
16. 37). I have pointed out in my book called ‘ Orion ’ that 
the Mrgasirsa constellation is called the agrahayard, or, 

‘ the ■ constellation at the commencement of the year that, 
the Mrga constellation must have got the first place, when 
the computation starting with the Mrga constellation was 
in vogue, and that the Margaslrsa month must also 
have acquired importance later on, on that account ; and 
I have to refer the reader to that book, I am not going 
into the matter here for fear of taking up space.] 

(3d) I am the gambling, of those, who deceive; I, the 
brilliance of the brilliant; I am the victory (of the victorious); 
and I, the determination (of those who are determined); 
and I, the faithfulness of the faithful. (37) Among the 
Yadavas, I am Vasudeva; among the Pandavas, Dhananjaya ; 
among the sages too, I am Vyasa; and among the learned, 
lam Sukracarya. (38) lam the rod (of authority) of those, 
who punish; I am the miff (that is, the diplomacy) of those, 
who desire success; and among (all) mysteries, I am silence. 
I am the knowledge of the knowers. (39) Similarly, 
O Arjuna l lam the seed of all created beings; and there 
is not a single moveable or immoveable being, which can 
exist without Me. (40) O Parantapa ! there is no end 
to My divine manifestations; I have mentioned this expanse 
of My emanations merely directionall 3 ^ 
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[ Having thus mentioned His principal emanations, the 
Blessed Lord now summarises the chapter — 

(41) Anything whatever, which is invested with power, 
glory, or splendour, has come into existence out of a portion 
of My brilliance. (42) Or, O Arjuna ! what use have you 
for knowing all this emanation? (To tell you the whole, 
in short) by (only) one portion of Myself, have I pervaded 
the whole of this Cosmos. 

[The last stanza is based on the tcu “ padosyu visvd, 
bhutani tripUdasya 'mrtam divi" (Eg. 10. 90. 3) from 
the Pumsa-Sukta ; and this hymn has also appeared in the 
‘Chandogyopanisad (Chan. 3. 12. 6). The meaning of the 
word ‘ amsa’ has been explained at the end of Chapter IX 
•of the Gita-Eahasya (see pp. 338 to 343), to which the 
reader is referred. If the Blessed Lord has pervaded the 
whole of this universe with only a portion of Himself, it 
is quite clear that the entire emanation of the Blessed 
Lord must be still greater ; and this last stanza has been 
.added only to make that clear. In the Purusa-Sukta, it is 
stated that “ etavan asya rmhima ’to jyayams ca puru^h ”, 
that is, this is only a description of His greatness, the 
Purusa Himself is much greater than this”. ] 

Thus ends the tenth chapter entitled Vibhuti-Yoga in 
•the dialogue between Sri Krsna and Arjuna on the Yoga 
included in the Science of the Brahman, (that is., the 
Karma-Yoga) in the Upanisad sung (that is, told) by the 
Blessed Lord. 
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CHAPTER XI. 

[After the Blessed Lord had described His own mani- - 
festations in the last chapter, Arjuna was filled with the 
desire of seeing this Cosmic Form (visvarupa); and the 
description given in this chapter of the Cosmic Form 
shown by the Blessed Lord to Arjuna, at his request, is so ■ 
entrancing that it is looked upon as an excellent part of 
the Gita ; and those who have written the other Gitas, 
have copied it. To begin with, Arjuna asks as follows — 

Arjuna said : — (1) That greatest mysticism known as 

'Adhyatma’ (that is, Metaphysics — Trans.), which You 
explained to me in order to show favour to me, has destroyed 
my ignorance. (2) In the same way, O Thou with eyes 
like lotus-leaves ! I have heard from You in detail about 
the origin and the end of all created beings and about (Your) 
inexhaustible greatness. (3) (Now) O Paramesvara ! as You 
have thus described Yourself, in that way, O Purusottama I 
I wish to see (actually) Your divine form. (4) O Lord I 
if you think that it is possible for me to see such a form, 
then, O Yogesvara ! show me Your imperishable form. 

[Arjuna has, in the first stanza, signified by the word 
‘ adhyafma’, the Knowledge of the imperishable or the 
imperceptible form of the ParameSvara, which was 
described by the Blessed Lord in Chapters VII and VIII 
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.and the Knowledge of the varions perceptible forms 
mentioned in Chap. IX and X, after He had started 
^explaining Jhana and Vijnana in Chap. VII; and the 
words “ the origin and the end of all created beings’* in 
rstanza 2, refer to the description of how numerous 
perceptible objects come out of one Imperceptible, which 
has been given in Chap. VII (7. 4-15), Chap. VIII (8. 16-21) 
and Chap. IX (9. 4-8). Some commentators consider the 
two halves of the third stanza as two independent sentences 
and interpret them as follows: O Paramesvara 1 that 
description of Yourself, which You have given (of 
Your form) is true (that is, I have understood it). Now, 
<0 Purusottama, I desire to see Your divine form” (see Gi. 
10. 14). But, it is better to consider the two halves as 
making up one sentence; and that has been done in the 
Haramarthaprapa commentary. The word yogesvara^' 
in the 4th stanza means “ the Isvara or Lord of Yoga, 
(not of Yogins), (Gi. 18. 75). The interpretation of the 
word ‘Yoga’ as the power or device of creating the 
perceptible universe from the Imperceptible has appeared 
before (Gi. 7. 25 and 9. 5) ; and as the Blessed Lord is now 
going to show His Cosmic Form by the use of that power, 
the appellation ‘Yogesvara’ seems to have been used 
here intentionally. ] 

The Blessed Lord said :--(5) O Partha ! look at these 
thousands and thousands of My forms^ of various kinds^, 
of various colours, and of various sizes. (6) See these 
(twelve) Suns, (eight) Vasus, (eleven) Rudras, (two) 
AsvimkumSras, as also (forty-nine) Mamdganaso O Bharata ! 
see these wonders which you have never before seen« 
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[ The description of the Cosmic Form ( visvarupa) shown 
io Narada in the Narayanlya doctrine is more specific ; , 
^nd says that the twelve Suns were on the left side; 
the eight Vasus, in the front ; the eleven Rudras, on the 
right side; and the Asvinikumaras, at the back (San. 339. 
50-53). But this description does not seem to have been 
accepted everywhere (See Ma. Bha. U. 130). The Adityas, 
Vasus, Rudras, Asvinikumaras, and Marudganas are Vedic 
. ‘deities, and a division into four classes among them has 
been made in the Mahabharata by saying that the Adityas 
were Ksatriyas ; _ the Marudganas, Vaisyas; and the 
Asvinikumaras, Sudras (San. 308. 33, 34). See also 
Satapatha-brahmana, 14. 4. 3. 33. ] 

(7) O Gudakesa ! the entire moveable and immoveable 
universe, which has been collected here to-day, and whatever 
else you may desire to see, see that in (this) My Form 1 

(8) But, with this vision of yours, you will not be able 

to see Me. Therefore, Tam giving to you a supernatural 
wision; (by it) see this My divine Yoga (that is, Ydgic 
Power). , , 

SanjayasaM : — (9) Having spoken thus, O Dhrtarastra ! 
the great Lord of Yoga, namely, Hari, showed to Arjuna 
(His) excellent divine form (that is, the Cosmic Form or 
visvarupa). (10) To that (that is, to that Cosmic Form), 
there were innumerable mouths and eyes, and many 
wonderful sights were to be seen in it; (and) on it there 
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were shining ornaments of numerous kinds and there were- 
erected (shining) in it numerous instruments of warfare. 
(11) To that, endless, all-facing and wonderful deity was 
applied an unguent of celestial smell, and it wore celestial 
flowers and clothes. (12) If the effulgence of a thousand 
suns arose at once in the firmament, it would be somewhat 
like the brilliance of this great Atman. (13) Arjuna then 
saw that in this Body of the God of gods, the world, divided 
into numerous divisions, was to be seen synthesised. 
(14) Then, being filled with surprise, the hairs on his body 
rose; and joining his hands and lifting them to his forehead,. 
Arjuna said to the God — ] 

Arjuna said ; — (1 5) O Lord ! in this Your body, I can 
see all the gods, and collections of various kinds of created' 
beings, as also Brahmadeva, the lord (of all gods) seated 
on a lotus-seat, all Rsis, and also all brilliant serpentS' 
(including Vasuki and others). (1 6) I see, on all sides, You: 
of endless form. Who have innumerable arms, innumerable^ 
stomachs, innumerable mouths, and innumerable eyes.. 
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O Lord of the Cosmos ! O Cosmic-formed ! I do not se© 
(anywhere) either Your end, or Your middle, or Your 
beginning. (1 7) I see everywhere. You, Who are wearing 
a diadem, and holding a mace, and a discus. Whose effulgence 
is spread out in all directions. Who are a mountain of 
brilliance, unbearably hot, effulgent like Fire and the Sun, 
impossible to look at by the eyes, and boundless (-ly per- 
vading). (18) I think that You are the ultimate Knowable, 
the imperishable Brahman, the ultimate support of this 
Cosmos; that You are imperishable, and the protector of 
the permanent religion, and the eternal Spirit. (19) I se© 
that You, Who have no beginning, middle, or end. Who have 
innumerable arms, Whose eyes are the Sun and the Moon, 
Whose mouth is burning Fire, and Who possess in- 
exhaustible strength, are giving warmth to this world by 
Your own shine. (.20) Because, the (entire) distance 
between the earth and the firmament, as also all the cardinal 
points, have been pervaded by You alone ; and, seeing this 
Your wonderful and terrible Form, O Great Atman 1 the 
three spheres are confused (by terror). (21) See! these 
multitudes of gods are entering Your body; (and) some, 
being frightened, are praying to You with folded arms ; and 
multitudes of great Rsis and Perfect beings are praising 
59--fin 
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You, uttering such words as ‘ svasli’ ‘ svasli ’ ! (22) Similarh’, 
the Rudras, the Adityas, and the Vasus, as also the Sadhya- 
ganas, the Visvedeva-s, (both) the Asvimkumaras, the Marud- 
ganas, and the Usmapa-s ( that is, the ancestors ) and groups 
of Gandharvas, Yaksas, Raksasas, and Siddhas, being 
astonished, are everywhere, looking at you. 

[The food offered to the ancestors in the performance of 
the death-anniversary ceremony is accepted by them only 
while it is hot; that is why they are called usmapas" 
(Manu. 3. 337); and the Manu-Smrti enumerates seven 
groups of ancestors, such as, soniasad, agnisvatta, barhiqad, 
somapa, havisman, ajyapd, and sukalin (3. 194-200). Aditya-s 
and others are Vedic deities. See stanza 6 above. It is 
stated in the Brhadaranyakopanisad that the eight Vasus, 
eleven Rudras, twelve Adityas, Indra, and Prajapati make 
in all thirty-three gods ; and their names and etymology 
have been stated in the Mahsbharata, Adi-parva, Gh. 65 
and 66 and Santi-parva Oh. 208.] 

(23) O Mahabaho ! by seeing this Your immense, many- 
mouthed, many-eyed, many-armed, many-thighed, many- 
footed, man 5 ’'-stomached, . and many-teethed— and conse- 
quently terrible — Form, everybody and I myself are 
frightened. (24) Seeing You, heaven-reaching, brilliant, 
many-hued, open-mouthed, and with tremendous and shining 
eyes, my heart has become restless ; and, on that account, 
O Visnu ! I have lost both courage and peace. (25) And 
seeing these mouths of Yours, which are terrible on account 
of rows of teeth, and are like the Destructional Fire, I cannot 
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make out the cardinal directions, and I have become 
discomposed. O God of gods ! O Cosinos-Pervader I be 
appeased! (26) See how all these sons of Dhrtarastra, with 
multitudes of kings, this Bhisma, Drona, and also this Suta- 
putra (Karna), together also with the most prominent 
warriors on our side, (27) are rapidly entering into these 
many terrible mouths of Yours, with frightful rows of teeth ; 
and the heads of some of them are seen being crushed, as a 
result of having come between Your teeth. (28) Just as the 
many waves of the waters of a river rush towards the sea, 
so are these warriors from the world of humans entering 
Your several burning mouths. (29) Just as butterflies jump 
with great speed into the ignited fire, only to be killed, 
so also are all (these) people entering Your numerous 
mouths, with great velocity, only to be killed. (30) O 
Visnu I You are licking Your tongues, while swallowing 
all persons around You, through Your flame-filled 
mouths ! and, pervading the entire universe, Your fiery 
effulgence is shining (in all directions). (31) Tell me Who 
You are, Who have assumed this frightful form I O Super- 
excellent God of gods ! I bow down to You ! be appeased ! 
I am desirous of knowing what Fundamental Spirit You are, 
because I do not (at all) understand this doing of Yours ! 


1086 


GlTX-RAHASYA OE KARMA-YOGA 


I 

srf^ I 

wrf sr ¥rr%5?rf?cr ^i%52rr%crrs !rc?i!fr%f 

crewraif% T%r5rr I 

l^fcTP ¥{5r u ii 

^of ^ ^ w gftS H^ns-qnrrq < 

w left??# 5rr| TfT 53Tf^r ^cTrr% ^fir k^sk 

The Blessed Lord said: : — (32) I am the destroyer of all 
peoples; l am iramensified “M/«” (that is, ‘death'— Trans.) ; 
and I have come here for destroying everyone. Even if 
you are not there, (that is, even if you do not do anything),, 
allthese different warriors, standing in the various armies, 
are all going to be no more (going to die). (33) ‘(asmat ' 
(that is, ‘therefore’ — Trans.), arise! win success ! and 
conquering your enemies enjoy opulent kingdoms ! I have 
already killed these in advance. (Therefore) O Savyasacin 
( Arjuna) 1 do you (come forward to ) become the nominal 
cause. (34) Drona and Bhisma and Jayadratha and Karna, 
and also other warriors have been killed by Me (long ago); 
kill them ! do not be afraid! fight ! you are going to conquer 
your enemies in the fight ! 

lln short, Sri Ersna has actually shown to Arjuna, the 
vision of what Bhisma had said merely by words to Him, 
in the Udyoga-parva, when He had gone to the Kauravas to 
bring about a compromise, and Duryodhana would hot listen, 
to any talk of compromise, namely, “kalapakvam idam manye 
sarvam ksatram janardana ” (Ma. Bha. 11. 137.32), that is, 

O Janardana I all these Ksatriyas have already become 
ripe for. death (MfapaAm)”. (See stanzas 26 to 31 above). 
The 33rd stanza enunciates the doctrine of Causality that, 

; all wicked persons die as a result of their own acts ; that, the 
■ one, who kills them, is only a nominal cause; and that, 
therefore, the one who kips is not to, blame.] 
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Sa njaya s aid: — (35) Hearing this speech of Kesavaj 
Arjuna, getting extremely frightened^ having a’ choking 
sensation in his throat, and trembling, and folding his 
hands, bowed down low again, and said to Sri Krsna. 
Arjuna said:*— (36) O Hrsikesa I the (whole) world is en- 
gladdened by singing (Your qualities), and is happy (in 
that); demons becoming frightened of You, run away in the 
‘(ten) cardinal directions, and concerts of Perfect beings 
are bowing down before you. (All) This is only proper. 
(37) O Noble Soul ! You arc the origin even of Brahmadeva, 
■are even superior to him ; why will they not worship 
You ? 0 Ananta ! O God of gods ! O Pervader of the 
Cosmos! You are the 5 ^/ (that is, ^ immutable ~Trans.) 
and (that is, ^ mutable —Trans.) ; You are also the 
^aksara* (that is, immutable — Trans.), Which is beyond both. 

[It will appear from Gita 7. 24 ; 8. 20 ; or 15. 16 that the 
words ‘ sat ’ and ‘ asat ’ in this place mean respectively 
perceptible and imperceptible, {vyakta and avyakta\ or 
mutable and immutable {ksara and aksaro ) ; that Principle, 
which is beyond both sat and asait has been described in the 
Gita, as the Immutable Brahman (aksara-brahma) in the 
words '‘ I am neither sat nor asaf ” (Gita 13. 12). The word 
‘ aksara^ is applied in the Gita sometimes to Prakrti and 
■sometimes . to the Parabrahman. ; See my , commentary on 
Gita'9. 19; 13. 12;'a 



1088 


GITX-EAHASYA. OE KARMA-YOGA 


S W qt I 

^ q? =q qrq cqqr cIcT fqRJR??Rq u u 
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5W 5Rfis^ q qr^q qq qr# i 

^PFqqhjfffifqfq^q’qq qq qqnftfq qqtsf% i< 8o ti 

(38) You are the Fundamental God ; (You are) the- 
primordial Spirit ; You are the supreme Support of this- 
universe ; You are the Knower and the Knowable ; You are 
the Exalted State ; and You, O Endless-formed ! have 
entirely pervaded or occupied (this) Cosmos. (39) You are 
Vayu, Yama, Agni, Varuna, Prajapati (that is, Brahmadeva),. 
and also the Great-grand-father ! I bow down before You 
a thousand times! and once more again do I bow down 
before You I 

[Seven mind-born sons, named Marloi and others, were 
born from Brahmadeva ; from Marici, was born Ka^yapa ; 
and from Ka^yapa, all other progeny. (Ma. Bha.. 
Adi. 65. 11); and therefore these Marici and others, are 
known as ‘ Prajapatis ’ (the lords of progeny), (San. 340. 65). 
Therefore, the word ‘Prajapati’ is interpreted by some as 
‘ Ka^yapa and other Prajapatis ’. But, as the word 'Praja- 
pati’ has been used here in the singular number, the inter- 
pretation of ‘ Prajapati ’ as ‘ Brahmadeva ’ seems more accept- 
able. Besides, as Brahmadeva is the father of Marici 
and others, that is, the grand-father ( •pitanuiha ) of all, the 
subsequent expression great-grand-father ’ ( prcipitatnuha) 
follows as a matter of course ; and its propriety becomes 
clear.] 

(^0) I prostrate myself before You ; and behind You ; and oh' 
all sides, O Soul of everything ! do I prostrate m to 
You* Your procreativeness is inexhaustible* Your prowess* 
is incomparable, and as You overcome everyone, You are 
^ ' (that is, ^ all-in-all —Trans.). 

[ The words I prostrate myself before you, and behind 
you show the all-pervasiveness of the Par ames vara. This. 
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praise in the form of prostrations in the Path of Devotion 
is consistent with the descriptions of the Brahman given 
in the ITpanisacls ; e, r/., “ brahmaivedani amrtafn pumstat 
brahma pascal brahma dalcmpitas cotta7^ep.a\ adhas cordhvam 
ca prasrfafn hrahmaivedafh visvam idam varistham ii ” (Mun 
2. 2 . 11 ’; Chan. 7. 25).] : / . 

(41) Whatever I may have said disrespectfully to You^ by 
mistake or by familiarity, considering you as my friend, not 
recognising this Your greatness, in addressing you as 
^ O Krsna ! ^ ^ O YaJava T or ^ O Friend (42) and what- 
ever insult I may have offered to You in joke, when alone 
with You, or in the presence, of others, while eating or 
sporting, or while sleeping or sitting, O Acyuta, for that 
forgive me, such is my prayer to You, O Immeasurable I 
(43) You, being the fether of this moveable and immoveable 
world, are worshippable, and the Preceptor of preceptors. In 
the three spheres, there is none, who is Your equal ; then^ 
O One of immeasurable prowess ! how can there be any one 
greater ? (44) Therefore, to You, Who are praiseworthy, and 
powerful, I pray : Be appeased'', bending my body and 
bowing down to You. As a father (forgives the faults) of his 
son, or a friend (forgives the faults) of his friend, in the same 
way O God ! the ^priyah' (that is, Yourself) should 
forgive ^priydyd (that is, to me or on account of me, who 
am priya or beloved of You), (all my) faults. 

[Some persons interpret the words priyah prlyayarhasi"'^ 
as '' as the lover, in the case of a woman, beloved by him 
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But according to me that interpretation is not correct ; 
because, the words ' priyayarhasl ' cannot grammatically 
be broken up into priy ayah + arMsi or priyayai i- arhasi ; and 
the word ^ iva \ which is indicative of a comparison, has ap- 
peared only twice in this stanza. Therefore, it is more proper 
to consider ^priyah priyayarhasi^ as the subject-matter of 
■comparison ( upameya ) instead of looking upon it as a third 
comparison. It would have been much better if there had 
been a word in the possessive case, such as, ' priymya ' (of 
the * priya ’) in the subject-matter of comparison ( upameya ), 
like the two comparisonal ( tipamanatmaka ) words ‘ of the 
son * ( putrasya ), ‘ of the friend ’ ( sakhyuh ), which are in the 
possessive case. But we must here follow the rule 
sthitasya gatis cinfaniya'\ Imagining an ungrammatical 
feminine possessive case word like ^ priy ayah \ because the 
masculine-gender-sixth-cased woid ^ priyasya* is not to be 
found in the text, and imagining the word ‘ iva ’ as implied, 
because that description does not apply to Arjuna , and 
inventing a third comparison as, '' priyah priyayah'\ that 
is, ‘ as the lover in the case of a woman beloved by him * 
— which moreover is amorous, and totally out of place — is, 
according to me, not proper. Besides, if all the three 
words ^putrasya", ^sakhyuh' and ^ priyayah' go into the 
class of the standards of comparison ( uparnana ), then there 
remains no word in the possessive case in the subject-matter 
of comparison ( upameya ) ; and we have again to take ‘ me ’ 
OT'mama' (that is, ‘tome’) as implied; and if, with all 
this trouble, one brings about a similarity of inflections 
ox case-terminations between the subject-matter of com- 
parison and the standard of comparison, a new mistake 
of difference of gender between the two again arises. On 
the other hand, if one breaks up the sentence, plainly and 
grammatically, as priyaya + arhasi, the only objection which 
remains, is that, instead of having the possessive case 
'priyasya \ we have the dative case ^ priyaya' in the subject- 
matter of comparison ; and that too is not a very serious 
fault. Because, in this place the dative case conveys the 
■same meaning as the possessive case, and such use is to 
■he seen in other places also. This stanza has been 
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interpreted in the Paramarthaprapa commentary in the 
same way as I have done.] 

(45) Having seen that which no one has ever seen, I am 
glad ; and my mind is strained by fear. O Pervader of the 
Cosmos! O God of gods ! be appeased! and O God! show me 
Your previous form. (46) I desire to see You wearing the 
'< kirlta’ (that is, diadem — Trans.) and the mace, with a discus 
in Your hand, as before ; and therefore, O Cosmic-Formed, 
thousand-armed Lord, appear again in that Your tour-armed 
form. 

The Blessed Lord said ; — (47) O Arjuna! having become 
pleased (with you), exercising my power of Yoga, I have 
shown you this brilliant, beginning-less, endless, primeval, 
and super-excellent Cosmic Form, which no one else before 
you has seen. (48) O highest among the Kuru warriors ! 
no other than you can have a chance of seeing, whether by 
the Vedas, or by Yajnas, or by silent meditation, or by 
charity, or by ritual, or by severe austerity, this such My. 
Form, in this human world. (49) Do not allow your mind 
to suffer pain by seeing this My terrible form ! and do not 
■also become confused by fear. Giving up fear, and with 
sa pleased frame of mind, see again that same form of Mine. 
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§§ ^4 ^5IT5TT% ^sraRfT I 

Safijaya said :— (50) Speaking thus, Vasudeva again showed 
to Arjuna His (former) form; and assuming again His- 
peaceful form, that Noble Soul gave encouragement to the 

friglitened Arjuaa. 

[ Tlie metre of these 36 stanzas, is the same as that of 
, , stanzas 5 to 8, 20, 22, 29,. and 70 of Chapter II, stanzas 
9,10,11 and 28 of Chapter VIII, stanzas 20 and 21 of 
Chapter IX, and stanzas 2 to 5 and 15 of Chapter XV, 
namely, of eleyen letters in each quarter {carana). But, 

-as they are- not governed by one and the same, rule about ' 
the feet {gana)^ these stanzas cannot be recited in the 
same way as can stanzas in the indra-vajm^ upendra-vajra 
upajdti^ dodhaka, salinl and other metres used in the poetical 
compositions of Kalidasa and others. Needless to say, 
this metrical arrangement is archaic (arsa), that is, on 
the basis of the 'tristup ’ metre used in the Veda-Samhitas. 
This fortifies the proposition that the Gita must be very 
, ancient indeed, {see p, 726 of the Appendix to the Gita- ■ 
Rahasya.] 

Arjuna said (51) O Janardana ! seeing this Your mild 
and human-bodied form, my mind is again in its proper place,, 
and I have become conscious, as before. 

The Blessed Lord said : — (52) This My form, which you . 
have seen, is very difficult to see. Even the gods always 
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desire to see this form. (53) It is not possible for any one 
to see Me; as you have seen Me, whether by Vedas, or by 
austerity, or. by charity, or by Yajhas. (54) O Arjuna I only 
by exclusive devotion, is it possible to thus acquire 
knowledge of Me, and O Parantapa i to enter Me essentially* 

[The proposition that by Devotion one first acquires the 
Knowledge of the Paramesvara, and ultimately the devotee 
is merged into the Paramesvara has appeared before in 
Gita 4 , 9 and later on in 18 . 55 ; and the reader is referred 
to the explanation given by -me in Chapter XIII of the 
Gita-Rahasya at pp* 595 to 599 . Now, the Blessed Lord 
briefly explains to Arjuna the summary of the entire Gita — 

(55) Who performs Action with the conviction that all 
Actions are Mine (that is, of the Paramesvara), who is 
devoted to Me ; who is attachment-less , non-inimical towards 
all beings, such My devotee, O Pandava, comes and 
reaches Me ! 

[ The above stanza means that (i) the devotee of the 
Blessed Lord should perform all worldly Actions with the idea 
of dedicating them to the Paramesvara, that is to say, with a 
prideless frame of mind, thinking that, the entire activity 
in the world is of the Paramesvara, who is the true Doer, and 
the One, Who truly causes to be done; but that, He gets 
these actions done through us, by making us the nominal 
causes ; and that, (ii) thereby, all acts, which are done, do 
not obstruct tranquillity or Release (see stanza 33); and it is 
stated even in the Samkarabhasya that this stanza contains 
the summary of the entire philosophy of the Gita. This 
clearly shows that the Path of Devotion prescribed in the- 
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Gita does not advise one to sit down doing nothing, and 
only saying ‘Hari’‘Hari ’(taking the name of God); but 
directs one to do all acts desire] essly, and enthusiastically, 
side by side with possessing an ardent devotion. In order to 
make it clear that the word ‘ nirvcdm ’ (non-inimical), does 
not here mean mskriya ’ (actionless) as interpreted by those 
who follow the Path of Eenunciation, the adjective ‘ mat- 
Mrmakrt' (that is, doing all acts with the idea of dedicating 
them to the ParameSvara, and believing that the acts are 
of the Paramesvara, and not one’s own) has been added ; 
but as this matter has been extensively considered by me 
in Chap. ZII of the Gita-Eahasya (pp. 545 to 556), I am 
not going to discuss it further here. 

Thus ends the eleventh chapter entitled Vis'varupa- 
Dars^ana Yoga in the dialogue between §ri Krsna and 
Arjuna on the Yoga, included in the Science of the Brahman 
(that is, on the Karma- Yoga) in the Upanisad sung (that is, 
iold) by the Blessed Lord. 




CHAPTER XII. 

[In Ohap. VII, the Blessed .Lord; has started an. 
explanation of the Empirical and Spiritual Knowledge.^ 
required for acquiring Perfection in Karma-yoga; and in 
Chap. VIII, He has explained the form of the Immutable, 
Unshowable, and Imperceptible Brahman; and thereafter, 
tie has started an explanation of the visible royal road in 
the shape of the Path of Devotion ; and after having finislied 
the Description of Manifestations {vibhuti-vimjana) and 
the showing of the Cosmic Form {visvarupa-darkina), 
incidental to that path, in Chapters X and XI, He has, at 
the end of Chapter XI, advised Arjuna to perform all 
Actions with Devotion and unattachedly, as the ultimate 
summary of everything. Now Arjuna says: ‘‘After 
proving to me in Chapters VII and VIII that the Impercept- 
ible form of the Paramesvara is the most superior one 
to be worshipped, from the point of view of the Mutable 
and the Immutable, for success in Karma-Yoga, You have 
prescribed to me the worship of the Imperceptible or the 
Immutable (7.19 and M; 8. 21); and You have advised 
me to fight (8. 7) with a mind steeped in Yoga (yukta-eitfa); 
and afterwards in Ohap. IX, after explaining to me the 
visible path of the worship of the Perceptible, You have 
asked me to perform all Actions with the idea of dedicating 
them to the Paramesvara (9. 27 and 34 ; and 11,55). Now 
which of these two paths is the better one?’* In this 
question the ‘worship of the Perceptible ’ means ‘Devotion 
But, what is meant here is not Devotion to different objects 
of worship ; and it is explained that the true worship of 
the Perceptible is the Devotion, according to which, there 
is only one All-Pervasive Paramesvara in all symbols or 
objects of worship, whatever symbol or object is taken for 
worship ; and that is the kind of Devotion advocated in 
this chaptervl „ . ■ 
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Arj una siid : — (1) Who are the better knowers of 
(Karma-) Yoga, those devotees who, always becoming 
yukta (that is, Yoga.-yukia) worship You, or those, who 
worship the aksara (that is, Brahman) ? 

The Blessed Lord said : — (2) In My opinion, those who, 
keeping their minds on Me, and becoming yukta-citta 
(that is, mind-united — Trans.) worship Me, with the highest 
Devotion, are the best ‘yukta ’ (that is, Yogins ). (3) But 
those, who worship the aksara (that is, the Brahman), 
Which is ‘ anirdesya’ (that is. Which cannot be actually 
shown), Imperceptible, All-pervading, Unimagin-ible, ‘kutastha’ 
.( that is. Which is at the root of everything ), Unmoving and 
Non-transient, (4) after having controlled their senses and 
become equable-minded towards everything, such (persons 
too), who are engrossed in the welfare of all beings, also 
come and reach Me. (5) Nevertheless, as their mind is 
attached to the Imperceptible, their task is more arduous • 
because (to men, who dwell in a perceptible body) the path 
of worship of the Imperceptible becomes successful with 
difficulty, (6) But those, who worship Me, making a 
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-samiyasa ( that iS| dedication) of all Actions to Me> .becoming 
■devoted to Me^ and iiieditating. on Me with a Yoga (that is^ 
nnion-— Trans.) with no one else, (7) such persons , who 
have become ^ maccUia' (tlmt is, mind-united with Me— 
Trans.), O Partlia ! I redeem, from this death-bound ocean, of 
worldly life without delay. (8) (Therefore) keep your 
mind fixed on Me, concentrate your Reason on M,e, so that, 
afterwards you will undoubtedly dwell in Me. 

[The superiority of the Path of Devotion has been ex- 
pounded in this paragraph. After first stating the proposi- 
tioiij ill stanza 2, that the devotees of the Blessed Lord are 
the best Yogins, the conjunction '' fu'\ which shows an 
alternative aspect, has been used in stanza 3; and in that 
and in the 4th stanza, it is stated that those, who worship 
the Imperceptible also come and are merged in Him. It is 
stated in stanza 5, that though this may be true, the path 
of those who worship the Imperceptible, is more difficult; 
and after explaining in the 6th and 7th stanzas the 
comparative facility of the worship of the Perceptible, 
the advice has been given to Arjuna ultimately in the 
8th stanza to act accordingly. In short, the advice given 
at the end of Ghap. XI (11. 55) has further been emphasised 
here in reply to the question of Arjuna. As the facility of 
the Path of Devotion has been considered by me in full 
detail in Chapter XIII of the Gita-Eahasya, I shall not 
repeat the same subject-matter here. I shall only say 
here that though the worship of the Imperceptible may be 
difficult, yet, it is productive of Release; that, even in 
the Path of Devotion, one cannot give up Actions, but has 
necessarily to perform them, dedicating them to the Param- 
esvara; and that, the followers of the Path of Devotion 
should bear this in mind. And that is why the words 
"'making a sa^nz/aaa (that is, dedication) of all Actions to 
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Me” have been used in the sixth stanza. These words- 

clearly mean that in the Path of Devotion, Actions have not, 

to be literally given up, but one has to dedicate them, that 
is, theii- fruit, to theParamesvara. And, this also makes it 
perfectly clear that the Devotee, whom the Blessed Lord. 
has referred to at the end of this Chapter as being dear to 
Him, is to be understood as one, who follows this path^. 
that is, the Path of the Desireless Karma-Yoga, and not 
one, who makes a literal sammjasa or Abandonment of 
Action, To proceed : having in this way shown the- 
facility and the superiority of the Path of Devotion, the- 
Blessed Lord now explains the means or devices to be used 
for acquiring such Devotion to the Paramesvara, and 
ultimately gives the differential characteristics of these 
various means — \ 

(9) Now, if it is not possible for you to concentrate 
your mind well on Me ( in this way ), then, O Dhananjaya I 
keep hope of attaining to Me, with the help of austere 
practice, by trying again and again. (10) If it is not possible 
for you even to perform practice, then perform (the) Actions 
(such as. Spiritual Knowledge, Meditation, Hymn-singing,. 
Worship etc., which have been mentioned in the Sastras) 
for Me, (that is, for attaining to Me); by performing (these) 
Actions for Me, you will also have success. (11) But, if 
it is impossible for You even to perform this ritual, then,, 
take shelter- in ‘madyoga’ (that is, in the Yoga of dedicating 
everything to Me, namely, the Karma-Yoga); and becoming 
a ‘yatainid’ (that is, gradually controlling your mind), 
thereafter (ultiihately ) abandoh the. Fruit of all Actions t: 
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(12) because^ Knowledge is superior to Practice j Meditation' 


is superior to Knowledge; and Abandoning the Fruit of 
Action (is superior) to Meditation ; and by (this) Abandon- 
ment (of the Fruit of Action), there is (acquired) tranquiliity 
immediately afteiAvards. 

[These stanzas are yery important from the point of view 
of Karma-Yoga; and in them, after mentioning austere 
practice, Knowledge, prayer, and other ritual as means for 
successfully acquiring the Devotional Karma-Yoga, a 
differential consideration of the worth of the various 
means has been made ; and in stanza 12, the superiority of 
the Abandonment of the Fruit of Action, that is to say, of 
the Desireless Karma-Yoga has been established. It is not 
that this superiority of the Desireless Karma- Yoga has. 
been mentioned only in this place ; but, the same doctrine 
has been clearly repeated previously in the third (3. 8),. 
fifth (5. 2) and sixth (6. 46) chapters ; and Arjuna has been 
advised in various places to practise Karma-Yoga in 
the shape of Abandonment of the Fruit of Action (See 
Gita-Rahasya pp. 425 to 427). But those, who support a 
doctrine different from the Gita-religion, find this theory 
inconsistent with themselves; and they have, therefore,, 
attempted to twist the meaning of the above stanzas, and 
especially of the words in the 12th stanza. Those com- 
mentators, who support the pure Path of Knowledge, that 
is to say, the Samkhya commentators, do not like that 
Abandonment of the Fruit of Action should be given a 
higher place than Spiritual Knowledge. They have, therefore,, 
said that either the word ^ jnana^ must be interpreted 
as meaning ‘mere bookish knowledge*, or, that this- 
praise of Abandonment of the Fruit of Action is 
^ merely bm ' artfmmda" (See VoL T p. 31— Trans.),, that, 
is, * fallow praise . In the same way, those who support: 
the Path of Patanjala-Yoga,, do not like that Abandonment 
of the Fruit of Action should be given a higher 'place, 
than continued austere practice (abhyasa). And those. 
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who support solely the Path of Devotion, that is, those, who 
say that no Karma or Action other than ■ Devotion should 
be performed, cannot tolerate Abandonment of the Fruit 
of Action being., considered superior to Meditation, that is® 
Devotion. The practice of Karma-Yoga, which includes 
Devotion, Avhich (path) is advocated by the Gita, and which , 
is different from the Patahjala-Yoga, the Jnaiia-Yoga, and 
the Path of Devotion, is at present practically non-existent ; 
and therefore, there is no more any commentator available 
supporting that doctrine. Therefore, in the now extant coni- 
ineiitaries on the Gita, the praise of Abandonment of the 
Fruit of Action has been stated to be mere '^fallow praise”. 
But, in my opinion, that is wrong. If one accedes that the 
Gita advocates the Desireless Karma-Yoga, no difficulty 
remains about the meaning of this stanza. When once 
it is admitted that one cannot give up Action, and that 
Desireless Action must be performed, the Path of Know- 
ledge {jnana-marga ), which advocates the * literal ’ Abandon- 
ment of Action, the Patanjala-Yoga, which advocates only 
the acrobatics of the organs, and the Path of Devotion, which 
gives the go-bye to all Actions, all naturally become 
inferior to Karma-Yoga. When the Desireless Karma- 
Yoga has thus been proved to be superior, the only question 
which remains is: what are the means for acquiring the 
Equability which is necessary in that path. These means are 
three in number, namely, continued practice (abhyasa), Spiri- 
tual Knowledge (jjmna) and Meditation (dhyana). Out of 
these, if some one cannot perform continued practice, 
he should adopt either of the two other means, namely, 
jflana and dhyana ( Knowledge, and Meditation ). The Gita 
says that these means are easy of acquiring in the order 
in which they have been mentioned. But, if the man 
cannot do even this, then stanza 12 says that he should 
begin the practice of Karma-Yoga at once. Now, here 
a question arises, namely, how can a man, who cannot, 
cither perform continued practice or acquire Spiritual Know- 
ledge or Meditation, carry on the Karma-Yoga ? Therefore, 
some commentators have considered calling Karma-Yoga 
the easiest path as meaningless. But, if one considers 
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the matter a little, it will be seen that there is no sense 
in this objection. Stanza 12 does not preach that the 
Abandonment of the Fruit of Action should be carried 
out ® at a stroke But, one has first to adopt the Karma- 
Yoga preached by the Blessed Lord; and, " taiah\ that 
is, ® thereafter’, that practice has to be gradually made 
:siiccessfuL And when this interpretation is accepted, no 
inconsistency remains. It has been stated in the previous 
chapters that not only a little practice (Gi. 2. 40) of the 
Fruit of Action‘d (this is a mistake for ‘ Karma- 
Yoga’ — Trans.), but even the desire to perform it (See Gi. 6. 44 
and my commentary on it), drags a man towards ultimate 
'.perfection, as if he had been put into a gri'nding-milL 
Therefore, taking shelter in the Karxna-Yoga, that is, 
getting into one’s mind the desire to follow that path, is 
the first means or step towards acquiring success in that 
path ; and who will say that this means is not easier than 
continued practice, or Spiritual Knowledge, or Meditation? 
And the same is the import of stanza 12. Not only in the 
Bhagavadgita, but even in the Suryagita, it is stated that 
jnanad updstir utkrsta karmotkrstam upasanat \ 
iti yo veda veddniaih sa eva purusottamah li 

(Surya-Gi. 4. 77) 

that is, i. e., Meditation or Devotion is better 
than Spiritual Knowledge, and Karma, that is, necessarily 
Desireless Action, is better than ‘ upasana ’ ; one who 
realises this principle of Vedanta should bo looked upon 
as the best man {pumsoto?? 2 a)’*. In short, it is the firm 
doctrine of the Bhagavadgita that the Yoga in the form of 
Abandonment of the Fruit of Action, that is to say, 
the Desireless Karma-Yoga, which includes both Spiritual 
Knowledge and Devotion, is the most superior path of all; 
and the argument in stanza 12 is not only consistent with 
that opinion, but is in support of it. If persons belonging 
to a particular school of thought do not find this conclusion 
palatable or acceptable, they should give it up ; but, they 


'r Tlie word used here in all editions of the author^'s test is 
(that is. Fruit of Aotiou) ; but evidently ^Karma- 
Yoga^ 01 ^ Mr ma-phala4yTiga^ and not ^ Mr ma>phala^ is memt — Trans* 
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should not indulge in a useless stretching of meanings 
To proceed: the Blessed Lord, having thus proved 
Abandonment of the Fruit of Action to be superior, now- 
proceeds to describe the equable and peaceable frame of 
mind, which is obtained by one who practises it (and not by 
one, who ‘ literally ’ gives up Action) ; and He ultimately 
says that a devotee of this kind is exceedingly dear to 
Him—] 

(13) One, who hates no one; who behaves in a friendly 
way towards all created beings ; similarly, who is kind, and' 

from whom possessiveness and Individuation have departed;, 
to whom pain and happiness are the same; and who is 
forgiving, (14) always contented, controlled, determined, 
and who has dedicated his Mind and his Reason to Me, such 
a (Karma-) Yogin devotee of Mine, is beloved of Me. 
(15) One, of (or with) whom others are not tired (or 
disgusted), and who is not tired of others; similarly, who 
is untouched by joy, anger, fear, and discomfiture, is beloved 
of Me. (16) One, who is unexpecting, pure, industrious 
(that is, who performs any Action, giving up idleness), 
indifferent (about the Fruit of Action); whom no emotion 
can upset; and who has given up all commencements (that 
is, activity for desirable fruit ), such My devotee is very 
dear to Me. (17) One, who experiences no joy (about 
anything), does not hate (anything— Trans. ), does not 
rpgret, and does not even entertain any desire ; who has 
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•'abandoned the good or bad (Fruit of Action), such' a devoted 
man is dear to Me. (18) One, to whom enemies and friends, 
■also honour and dishonour, heat -and cold, pain and happiness, 
•are the same; and who is not attached (to anything), 
(19) to whom praise and disparagement are both the same, 
who speaks little, and is contented with whatever he can 
:.get, whose mind is steady, and who is ^anikeia* (that is, 
who has no abode in the form of a Desire for the Fruit of 
•Action), such a devoted person is dear to Me. 


|The word ‘ aniketa ’ is also very often used in describing 
ascetics, who give up the state of a householder, renounce 
the world, and roam about begging in forests (Manu. 6. 25); 
and its root meaning is ‘ one who has no abode There- 
fore, commentators, who belong to the School of Renuncia- 
ition say that, the words ‘ nmnaina \ ‘ sarvarambha-parityagl ’ 
and * amketa ’ used in this chapter, and other such words as 
' tyakta‘-sarvapa'ngrahah\ (4. 21), or ' viviktasevV (18. 52), 
■prove that the doctrine preached by the Gita is, ‘ giving 
up home, and spending the rest of one’s life desirelessly in 
a forest’, which is, indeed, the highest ideal of the Path of 
Renunciation ; and in support of this they point to many 
stanzas from the chapters on Renunciation in Smrti texts. But, 
although these renunciatory interpretations of these words 
from the Gita may be important from the point of view 
•of the Path ■ of ' Renunciation, yet, they are not correct. 
Because, as has been stated by me several times before, 
becoming 'niragnV (i, a, not performing Fire-ritual), or 
'"mskriya' ( i. e., Actionless), does not amount to true 
Renunciation according to the Gita; and the firm doctrine 
of the Gita is, that one must renounce only the Desire for 
Fruit, and never Action (SeeGi.' 5. 2 and 6. 1, 2).' There- 
fore, the word ' aniketa' cannot • be interpreted as meaning 
’■"‘giving up home and, it must be given a meaning, which is 
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' '.consistent with the Earma^Yoga of the Gita, In Gl. 4. 30, 
the adjective Vmrasra|/a’' has been applied to the maHj who 
does not entertain .the hope for the Fruit of Action ; and. 
in Gt 6. 1, the words OTamYa?i far ??^ap/iaZam” have been 
used in the same sense. The words 'airctya' and ^ niketa"" 
are synonymous. Therefore, ‘ amfe/a ’ should not be inter- 
preted as meaning ‘one, who gives up his home and family 
but as ‘ one, whose mind is not engrossed with his home and: 
family *. Similarly, the wordi '' sarvammhha-parityTigV In 
stanza 16 is not to be interpreted as meaning ‘one, whO' 
gives up all Action or activity but as meaning ‘one, whO' 
gives up desireful commencements of Actions’, consistently 
with the stanza : “ He, whose samarambha-s (that is, Actions) 
are devoid of Desire for Fruit, his actions are reduced to 
ashes by Knowledge” (Gi. 4. 19), as is apparent from 
Gi, 18. 2 and 18. 48 and 49. In short, all that the Gita 
says is that, one, whose Mind is engrossed with household 
affairs, or with his wife and children, or with the other 
affairs of the world, experiences pain on that account later 
on ; and that therefore, one should not allow one’s Mind 
to be engrossed in these things ; and the words ‘ amketa ’ 
and ‘ sarvai'ambha-parityagi etc., have been used in the 
Gita in the descriptions of the Steady-in-Reason 
{sthitaprajna) for describing the renounced state of his 
Reason. It is true that these very wordsjhave been used in the 
Smrti texts in the descriptions given there of Yatins, that 
is, of ascetics who abandon Action ; but, on that account 
it cannot be said that the Gita supports Renunciation in 
the shape of the Abandonment of Action ; because, there is,^ 
side by side, another definite proposition of the Gita, that 
even the Jnanin, whose mind is saturated with this* 
Renunciation, should, with this renunciatory frame of 
mind, give up the Pruife of Action, and perform all Actions, 
which befall him according to the Sastras ; and it would 
not be correct to assert that the Gita supports the Path of 
Renunciation of Action, relying on words like ‘ anlketa 
etc., suggesting Renunciation, which one comes across in. 
some places in the Gita, without taking into account the*, 
posterior and anterior contexts.] 
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(20) Those devotees of mine, who follow this nectar- 
like doctrine mentioned above, becoming engrossed in Me?, 
are extremely beloved of Me., 


[The Blessed Lord has in this stanza given a description 
of that devotee of His, who is most beloved of Him, that is, 
of the excellent devotee of the Blessed Lord, who is a 
Karma-Yogin, consistently with His previous statement 
that the Devotee, who is also a Jhanin, is the most 
excellent of all. (Gi. 6. 47 ; 7. 18). But, in Gita 9. ^9, the 
Blessed Lord has Himself said that : ‘‘ all are the same to 
Me ; such a one is not dear, and such a one is not hateful ’*. 
Apparently, this would seem to be a contradiotion-in-terms. 
But, when one remembers that the one statement has been 
made with reference to the worship of the Perceptible, or 
relates to the Path of Devotion, whereas the other state- 
ment is from the point of view of Metaphysics or from the 
point of view of the Doctrine of Causality, this seeming 
inconsistency disappears. The reader is referred to the 
exposition of this matter made at the end (pp. 598 to 601) 
of Chapter XIII of the Gita-Rahasya.] 

Thus ends the twelfth Chapter entitled Bhakti-Yoga 
in the dialogue between Sri Krsna and Arjuna, 03 j the Yoga 
included in the Science of the Brahman (that is, on the 
Karma^Yoga) in the Upanisad sung (that is, told) by 
the Blessed Lord. 


if; 



A 




CHAPTER XIII. 

[It has been proved in the last chapter that though it is 
true that Release can be achieved by meditating on the 
Unshowable ( anirdesya) a>ni ImpeTceptihle (avyakia) Para- 
mesvara, yet the same Release can be obtained in an 
easier way by devoting oneself to the visible and per-“ 
ceptible form of the Paramesvara with religious faiths 
;and by performing all Actions with the intention of 
dedicating them to Him. But, the explanation about 
Spiritual and Empirical Knowledge, which was started 
in Chapter VII is not finished with that. In order to 
.acquire complete Knowledge of the Paramesvara, it is 
necessary to consider the Body and the Atman of man, 
{that is, the ^ksetra" and the ' ksetrajna^) at the same time 
.as considering the mutable and immutable external 
universe. Similarly, although one may, in a general way, 
know that all perceptible objects are created from Gross 
Matter, yet the subject-matter of Spiritual and Empirical 
Knowledge is not exhausted unless one has explained by 
what quality of Nature this extensive development takes 
place and what the order of that development is. Therefore, 
the subject-matter of the Body and the Atman has first 
been considered in Chap. XIII; and alter describing 
the division of the three constituents in the next four 
•chapters, the whole subject-matter has been summed up 
an Chapter XVIII. In short, the third ‘ sa^adhyayi ’ (group 
•of six chapters ) is not independent ; and the description of 
.Spiritual and Empirical Knowledge, requisite for success- 
fully acquiring the Karma-Yoga, which was started 
in Chap. VII has been completed in this group of six 
<3hapters. (See Gita-Rahasya Ch, XIV pp. 457 to 459). 
In every edition of the Gita, the following stanza is to be 
found in the beginning of Chapter XIII, namely, : — 

Arjuna uvaca: 

prakrtim piimsam caiva ksetram ksetrajnam eva ca I 
,^lad veditum icchami jnana^ jneyam ca kesava I) 
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wMoli means Arjixna said: I wish to know what 
^yrakrh, purusa^ kseim, ksetrajna, jrlana and jueua are. 
Therefore, tell me that”. But, it is quite clear that some 
one, who has not understood how the Consideration of the 
Body and the Atman has found a place in the Gita, has 
subsequently interpolated this stanza into the Gita. 
Commentators look upon this stanza as an interpolation ; 
and if that is not done, the mxmber of stanzas in the Gita 
also exceeds seven hundred. Therefore, I too have looked 
upon this stanza as an interpolation and started this 
chapter as in the Samkarabhasya.] 

The Blessed Lord said : — (1) O Kaunteya! this Body 
itself is called the ^ ksetra \ He^ who understands this (Body), 
is called the ^ ksetrajfia' by the Uadvida-s' (that is, by those 
•persons who understand this science). (2) O Bharata ! know 
that in all Bodies, I am the kseirajfia (that is, the Self or the 
Atman— Trans.). The Knowledge of the ^ kseira' and the 
ksetrajiia' has been considered the Knowledge of Me 
(the Paramesvara). 

I In the first stanza, the meanings of the two words ksetra 
and ' kseirajna have been defined ; and in the second stanza, 
the kmtrajna has been defined by saying that “the kseirajm 
means Myself, i. e., the Paramesvara”; or that,, “that 
' which is in; the Body, the same thing is in the Cosmos”. 
The word 'mp/=“also” in the second stanza indicates 
that He is not only the Atman {ksetrajnaX but also the 
Body (ksetra); because, it has been, stated already in 
: Chapters VII and ' VIII that the; . ksetra, or the Body, 

'• originates from the five primordial elements, which' in'turh. 
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have come out of Prakrti (Matter); and that, Prakrtiis. 
only a minor manifestation of the ParameSvara ( 7. 4 ; 8. 4 : . 
9.8). As the Asefra or the Body has thus been made up 
of the five primordial elements, it is included in what is 
known as the Mutable {ksara), in the Consideration of 
the Mutable (yfcsara) and the Immutable {akswa)-, and the 
ksetrajna is nothing but the Paramesvara. Therefore, the - 
Consideration of the Body and the Atman becomes a part . 
of the Knowledge of the Paramesvara in the same way 
as the Consideration of the Mutable and the Immutable 
( See Gl. Ra. pp. 193 to 201 ) ; and that is why it is stated 
at the end_of stanza 2, that “ the Knowledge of the Body 
and the Atman is the Knowledge of Myself or of the 
Paramesvara . Those, who do not accept the Non-dualistic 
Vedanta, have got to stretch the meaning of the words • 
I am also the Ksetrajna and they have to maintain, 
that these words do not prove the absence of difference 
between the k^trajrla” and “I, the Paramesvara and 
others take the word ‘ my ’ ( mama ) as relating to ‘ matam \ 
that is, has been understood instead of referring it to 
jnana ; and interpret the sentence as meaning, “I look 
upon the knowledge of these as Jnana but these inter- 
pretations are not straightforward. It has been clearly 
stated in the beginning of Chapter VIII that “theAtmam 
( adhideua )* which resides in the Body, is Myself or that 
whatever is in the Body, the same thing is in the Cosmos”;, 
and it has also been stated in Chapter VII (7. 5) that 
“the Jiva ( the Personal Self) is my inferior Prakrti”; and 
there are statements to the same effect further on in this 
Chapter in stanzas 22 and 31. The Blessed Lord now 
explains where and by whom the Consideration of the Body 
and the Atman has been made—] 

(3) What the ksetra is, what its nature is, what its 
modifications are, and withal what comes out of what; as 
also Who the ksetrajna is and what His prowess is, I shall 
* The Author possibly means ‘adhideha’-, see p. 1031 supra Trans. 
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explain all this in brief, , to which listen- (4) ' In many ways^. 
in different metres, by (many) Rsis individually, as also 
by the words in the Bralima-Sutras, which have been made 
perfectly definite by showing the motive (in the , shape nf 
cause* and effect) has this (that is, this subject-matter ).• 
been sung. 

[The word ® Brahma-Sutra ’ in this stanza refers to the 
present Vedanta-Sutras, as has been explained by me 
in detail in the Appendices to the Gita-Rahasya (See 
Gl. Ra. pp. 748 to 758 ). The Upanisads are not one treatise 
written by one Rsi ; and the various metaphysical ideas, 
which inspired the minds of various Rsis at different times 
or at different places, have been described in the various 
Upanisads, without considering their mutual inter-relation. 
Therefore, the Upanisads seem miscellaneous, and in 
several places mutually contradictory. The words * vimdha ’ 
and 'prtJmk' which appear in the first part of this stanza 
have been used with reference to this miscellaneous nature 
of the Upanisads. As these Upanisads are miscellaneous 
and mutually contradictory, Badarayanacarya wrote the 
Brahma-Sufcras or the Vedanta-Sutras, in order to make 
them mutually consistent; and considering all the subjects- 
in the Upanisads, he has conclusively proved in these 
Sutras, by showing the why and wherefore, how it is 
possible to evolve one single doctrine from the various 
Upanisads. It is clear that a study of the Vedanta-Sutras 
is always essential in order to understand the esoteric 
import of the Upanisads ; and therefore, both have been 
referred to in this stanza. The ksetra has been considered 
in the first sixteen Sutras of the 3rd division (pdda ) of the 
2nd Chapter ( adhtjaya ) of the Brahma-Sutras ; and there- 
after the has been considered uptothe end of 

the division. As this consideration has been made in the 
Brahma-Sutras, they are also called ‘Hhe Sariraka-Sutras 
that is to say, the canons (sSras ), which deal with the 
( ksetra ). To proceed: the Blessed Lord has thuS; 
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explained where and by whom the subject-matter of the 
Body and the Atman has been considered ; He now explains 
what the Body ( A:se/ra) is— ] ‘ 


(5) The (five gross) primordial elements (such as, the 
earth etc.), Individuality (^ahc^fh^ctfct'^f Eeason and 

the Imperceptible (Prakrti), as also the ten (subtle) senses 
and one (Mind); and the five (subtle) objects (such as, 
sound, touch, colour, taste and smell) of the five senses, 
(6) Desire, Hate, Happiness, Unhappiness, ‘ saihgJi3,ta' 
(that is, the group— Trans.), ^ celam\ (that is, the visible 
;activity of the Vital airs etc.), and ‘ dhrtV (that is, courage)! 
this collection (of 31 elements) is known as the organised 
{savikara) Body. 


This is a definition of the ksetm and of its vikara-s. In 
stanza 5 have been mentioned 34 out of the 25 elements of 
the Saihkhyas except the Spirit {puru^). As the Mind 
is included in these 34 elements, it was not necessary 
to enumerate separately the qualities of the Mind, such as. 
Desire, ^ Hate etc. These are the qualities of the Atmaii 
according to the Kanadas; and if this idea is accepted, 
a doubt arises as to whether or not these qualities are 
included in the k^lra. Therefore, in order to make the 
the definition of the word ksetra perfectly unambiguous, 
the pairs of Opposites such as. Desire, Hate etc., have been 
■clearly included here in the definition of the ksetra itself; 
and these pairs include the other pairs such as, fear and 
fearlessness, etc., by implication. In order to show that 
the saihghala or the ‘ collection ’, of all these, is not an agent, 
independent of the Body, it has been included in the definition 
of the Body itself. The word ‘ cetana ’ is sometimes under- 
stood as Consciousness (ccdtanya); but in the present context, 
the word ‘cetana’ means only the ‘activity of the Vital 
airs etc., to be seen in the Gross Body’; or ‘the activity 
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resulting from being alive and it has been • stated in 
stanza % above, that the cicchakti (power of consciousness) 

OT 'Caifainja, which is responsible for the existence of this 
activity in gross bodies, is in the form of the kseirajna,. 
which is different from the ksetra. The word ‘ dhrli ’ has been 
defined later on in the Gita itself ( 18. 33 ), to which the 
reader is referred. The word * samasena ' in the sixth stanza 
means group made up of all these”. A further explana- 
tion has been given at the end of Chapter VI of the Gita- 
Rahasya ( pp. 193 to 195 ), to which the reader is referred. 
After first stating that the ksetrajna is the Paramesvara, 
the Blessed Lord has given an explanation of what the 
ksefra is. Now an explanation is given of what Jnana 
is, by stating what influence this Jnana (Knowledge) has 
on the temperament of a man ; and later on the nature of 
the Knowable (in^.^a) has been explained. These two 
subjects seem to be different from each other ; but practically 
speaking, these are the two divisions of the Consideration 
of the Body and the Atman ; because., it has been stated 
already in the beginning that the kselrajfia is the ParameS- 
vara. Therefore, the Knowledge of the kmirajna is the 
Knowledge of the Paramesvara; and the nature of this 
Knowledge has been described in the following stanzas. 

It is not that some totally different subject-matter has 
been pushed in here in the middle. ] 

; ' (7) Not having vanity/ not having hypocrisy ; harmless-* 
ness, forgivenessi straightforwardness, service of preceptors, 
purity, steadiness, concentration of the Mind; (8) indifference 
towards the objects of the senses; also,, absence of 
Individuation; and the feeling that life, death, .old age, 
illness, and unhappiness, are. evils (which pursue ' one); 


1112 


GITA-RA-HASYA OE KA-RMA-YOGA 


f^4 U % » 

iTr% ’ 

t?:cf3irr5TMr% h tt h 

.( 9 ) non-attachment (towards Action); not being engrossed 
with one’s wife and children, and one’s home etc., having 
an equable frame of Mind, whether something good or 
something evil happens; (10) having an unswerving mono- 
focussed Devotion to Me; and remaining in a ‘vivikia 
(that is, a chosen, or a solitary place) ; not liking the meeting- 
place of ordinary people; (11) beginning to realise that 
Metaphysical Knowledge is permanent ; and meditation on 
propositions of philosophy, all this has been called ‘jnana’ 
(Knowledge), and all rest is ‘ujMiici (Ignorance). 

[According to Samkhya philosophy, the Knowledge of 
the Body and the Atman is the knowledge of the distinction 
between Spirit and Matter ; and that has been explained 
later on in this chapter (13. 19-23; 14.19); similarly an 
exhaustive definition of the nature of Knowledge has been 
given in Chapter XVIII (18. 20) in the words “ ambhaktam 
vibhakte^ ”. But, according to the science of Release, Know- 
ledge of the fee/ra and k^h-ajm does not only mean, under- 
;standing by the Mind that a particular thing is of a parti- 
cular kind. It is a proposition of Metaphysics that, Know- 
ledge must create an effect on the mental temperament in 
the shape of Equability of Reason; and that otherwise, that 
Knowledge is incomplete or immature. Therefore, ‘ Jnana ’ 
has been described in the above stanzas by saying that a 
man may be said to have ‘ Jnana ’ when absence of vanity , 
hypocrisy, non-violence, non-attachment, equability etc. 
and the other twenty qualities mentioned in the above five 
stanzas are seen in him, instead of defining Jnana as the 
understanding by the mind of particular things (see Gi. Ra. 
Chap. IX pp. 341 to 344). The description of one feature of 
-Jnana contained in the words, “ remaining in a solitary 
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place and not liking a common meeting place appearing 
ill stanza 10, has been taken hold of by some commentators 
for proving that the Path of Renunciation is supported by 
the Gita ; but I have already stated before that such an 
interpretation is not correct, and that it is not even proper 
to put such an interpretation on these words (See note on 
Gi. 12. 19, and Gi. Ra. p. 391). The only thing which has 
been considered in this place is what Jhana is ; and there 
is no dispute about the fact that Jhana means absence of 
Attachment for one’s wife and children, for one’s home, and 
for the common meeting-place of people Whether after 
the acquisition of this Jhana, a man should remain in the 
world or among his wife and children with this Desireless 
Mind, and perform worldly Action for the benefit of the 
world, is the next question ; and it is not proper to decide 
that question by merely considering the definition of the 
word/ Jhana’. Because, the Blessed Lord has stated in 
many places in the Gita itself that a Jhanin must continue 
to perform all Actions with an unattached frame of mind, 
without becoming engrossed in the Actions, and for 
universal welfare ; and He has, in support of that proposi- 
tion, mentioned the illustrations of the life of Janaka and 
of Himself (Gi. 3. 19-25 ; 4. 14). The life of Sri Samartha 
Ramadasa clearly shows how it is possible for a man to 
take part in the affairs in the world as a duty, without 
having a desire to live in the town (See Dasa-bodha 19. 6. 

29 and 19. 9. 11). So far a description has been given of 
the nature of Jhana. The Blessed Lord now gives a 
•description of the 'Kiiowable-— | 

(12) (Now) I will tell (you) ThaL by knowing whichi 
^one attains to ctmtict (that is. Release). (It is) eternali 
<Itis) the Brahman^ Which is beyond (everything); It is 
not called is It called ^asat'] (13) It has arms 
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and feet on all sides; eyes, heads, and mouths on all sides; 
and It pervades everything in this world; (14) It creates 
an impression that It has the qualities of all the senses; and 
It has no senses at all; though It is asakta (that is, untouched 
by anything), It, at the same time, supports everything; 
and being qualityless. It yet enjoys all the qualities, 
(15) (It) is in all things and outside all things; (It) is 
immoveable and at the same time moveable ; being subtle, 
It is incapable of being- known; and being far away. It is 
yet near. (16) (Though) It is (essentially) ‘avibhaktd 
(that is, unbroken). It is, so to say, divided among all 
beings (by diversity); and It must be looked upon as That 
Which supports, swallows up, and also creates ( all ) beings ; 
(17) It is called the Brilliance of all brilliance, and Something 
beyond darkness; It is ‘Jhana’; It is the ‘Jileya’ (that is, 
that which is to be known) and ‘ Jilana-gamya ’ (that is, 
capable of being understood only by Jnana) ; and It is. 
installed in the heart of everybody. 

[The above description of the Inconceivable and 
Imperishable Parabrahman, which is also known as the 
hsetrajfia or the Paramatman ( Gi. 13. 23 ), has been made 
on the authority of the Upanisads, in the same way as that 
of the Imperishable Brahman in Chapter VIII ( Gi, 8. 9-11). 
The whole of stanza 13 ( Sve. 3. 16 ) and the subsequent 
demi-stanza: “It creates an impression that it possesses 
the senses, and it has no senses at all” have been taken 
literally from the Sveta^vataropanisad (Sve. 3. 17); and 
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tlie words “being far away, It is yet near’*' are: to be found 
in the Isavasya (5), and the Mundaka ( 13/1.' 7 )' Upanisads* 
Similarly, the words “the Brilliance of all brilliance’’ 
are from the Brhadaranyaka ( Br. 4. 4. 16 ) ; and “ something: 
beyond "darkness” are from the Svetasvatara (3.8). The: 
description “It is not called sat, nor is It called asat'^ M 
according to the well-known Sutra on the Brahman, namely,, , 
nasadasU 7io sadmW from the Rg-Veda. The meaning, 
of the two words ^sat' and 'asaf has been exhaustively 
considered in Chapter IX of the Gita-Rahasya (Ch. IX 
pp. 336 to 338 ), as also in the commentary on Gita 9. 19,. 
to which the reader is referred. In Gita 9. 19, it was stated, 
that He is the ‘ sat ’ as also the * asaf ’ ; and it is now stated 
that the true Brahman is neither nor 'asat\ which 

would seem to be a contradiction-in-terms: but this con- 
tradiction is not real ; because, the proposition that, “ though 
the vyakta (ksara) and avyakta (aksara) universe are 
both forms of the Paramesvara, yet, the true Paramesvara- 
Element is beyond both these, that is, totally incognisable ”, 
has been clearly enunciated before in the Gita in the stanza 
^^bhzltabhrn na ca bhutastho"' (Gi. 9. 5), and also again 
where the description of the Purusottama has been given 
( Gl. 15. 16, 17 ). As the questions, ‘ what is called tho 
nirguna Brahman ‘ how that nirgiim Brahman is outside 
the world, while being in the world and ‘ how, though It 
might appear diverse or divided (vibhakfa), It is funda- 
mentally undivided (avibhakta), or only One’ have already 
been considered in Chapter IX of fhe Gita-Rahasya 
(p. 385 et seq.), I shall not repeat the same subject-matter 
here. The words “ It is so to say divided among all beings ” 
in stanza 16, are a translation of the words '' mbhaktam wa> '; 
and this word ‘em’ has been used several times in the 
Upanisads in this sense, that is to say, in the sense that 
the diversity in the world is illusory and that unity is 
the only truth. For example, see ‘"dvaitam iva bhavatr,. 

“ yaiha ndneva pasyatV etc., ( Br. 2. 4. 14 ; 4. 4. 19 ; 4. 3. 7 ). 

It is, therefore, quite clear that the Gita supports the Non- 
Dualistio proposition that Maya, embodied in various 
Names and Forms is illusory, and that the Brahman which 

63—64 " ' 
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indivisibly permsates that Illusion is alone Real. In 
Gita 18. 20, later on, it is again stated that, “avibhaktam 
dbhaktem", that is to say, ‘seeing Unity in Diversity is 
a sign of saitvika Knowledge. That this saltvika Knowledge 
is the Brahman, and other similar topics have been discussed 
by me in the chapter of the Gita-Rahasya, which deals with 
the Absolute Self (See Gi. Ra. Oh. IX, pp. 293 to 395 and 
Ch. VLpp. 178tol80).] 

(18) I have thus briefly explained to you what the 
•ksetra', ‘ jmna’ and the ‘jAeya’ are. Knowing this, My 
devotee is merged into My form. 

[ The ksetra, jmna, and the jneya have so far been 
considered with the help of the Science of the Absolute Self 
or of the Vedanta-Sastra. As the jneija out of these is the 
ksetmjnaoi; the Parabrahman, and Jnana is the Knowledge 
of the Body (ksetra) and the Atman (ksetrajna), mentioned in 
.stanza 3, this becomes a short description of all Knowledge 
of the Paramesvara ; and since the Knowledge of the ksetra 
and the kselrajm is the Knowledge of the Paramesvara, it 
follows, as a matter of course, that the fruit of it must be 
Release ; and that proposition has been laid (kwn in stanza 
18. The Consideration of the Body and the Atman accord- 
ing to the Vedanta-Sastra ends here. But, since the 
organised (savikara) Body, composed of the primordial 
elements, has sprung out of Prakrti, and since what the 
Saihkhyas call ‘ purusa ’ (Spirit) is the Atman according to 
Vedanta, the Consideration of the Body and the Atman 
becomes the Consideration of Prakrti and Purusa according 
to the Saihkhyas. The Gita does not look upon Prakrti and 
Purusa as two independent elements, as is done by the 
Saihkhyas; and it has been stated in Chapter VII of the Gita 
that they are respectively the inferior and superior forms of 
one and the same Paramesvara (7. 4, 5). But when once one 
accepts this Non-Dualism or Monism, instead of the Dualism 
of the Saihkhyas, then what the Saihkhyas say about the 
mutual relation between Prakrti and Purusa is not un- 


GiTA, TEANSLATION & COMMENTARY, OH. XIII 1117 


§§ %5I f • 

fw^ar soiftg H >1 

gjT^^ar^r% I 

ii ^0 it 

acceptable to the Gita. Nay, the Consideration of Prakrti 
and Purusa is nothing but the Consideration of the Body and 
the Atman in another form. (See Gi. Ra. Ch VII). There- 
fore, the Blessed Lord, having expounded the Knowledge 
of the Body and the Atman on the authority of the 
XJpanisads, now again explains the same Knowledge in the 
terminology of Samkhya philosophy, but without accepting 
the Dualism of the Saihkhyas, in the shape of a dis- 
crimination between the Prakrti and Purusa — j 

(19) Know that both Prakrti and Purusa are eternal. 
Know that the evolutes ( vikara) and the constituents {guna), 
all spring out of Prakrti. 

[ According to Samkhya philosophy, Prakrti and Purusa 
are not only eternal but also independent of each other and 
self-created. According to Vedanta philosophy, Prakrti 
originates from the Paramesvara and is, therefore, neither 
self-created nor independent (Gi. 4. 5, 6). But, as it cannot 
be said when Prakrti originated from the Paramesvara, and 
as the Purusa (Jiva) is a part of the Paramesvara (Gi. 15. 
7), Vedantists admit that both are eternal. A further 
elucidation of this subject-matter has been made in 
Chap. VII of the Gita-Rahasya, specially at pp. 219 to 226 
and in Chapter X at pp. 362 to 366, to which the reader 
is referred.] 

(20) Prakrti is said to be the cause for the activity of 
the Karya (that is, the Body) and of the karana (that is, the 
senses) ; and (without being a Doer) the Purusa (Ksetrajha) 
is said to be the cause for experiencing pain or pleasure. 

[In this stanza, the reading ‘ karyakarana" is found in 
some texts instead of the reading ‘ with 

that reading the stanza means, that the 23 elements of 
Sarhkhya philosophy, namely, Mahat and the others, 
spring one out of the other, the one being the cause for 
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the one which follows, and that the entire perceptible- 
universe "comes into existence out of Prakrti 'Such' an 
interpretation would not be improper. But in the Con-- 
sideration of the Body and the Atman, a. Consideration of 
the origin of the Body, is out of place. How the world has 
sprung out of Prakrti has been explained before in 
Chapters VII and IX, Therefore, the reading ‘ karyakaram ’ 
seems more appropriate in this place. The Sarnkafabhasya 
adopts the reading ‘ karyakarana \] ’ 

(21) Because, when Prakrti is superintended over by 
Purusa, It enjoys the constituents born of Prakrti ; and this 
union with the constituents (of Prakrti) becomes the cause 
for the Purusa to take birth in a good or bad species. 

[This description of the difference and the ihutual 
relation between Prakrti and Purusa is from Saihkhya 
philosophy (see Gl. Ea. pp. 219 to 221 ). The Blessed Lord 
now explains that the ‘Purusa’ of Saihkhya philosophy 
is called the ‘Paramatmaii’ by Vedantists ; He thus links 
the Saihkhya with the Vedanta philosophy ; and when that 
is done, the Consideration of the Prakrti and Purusa is. 
harmonised with the Consideration of the Body and the 
Atman. ] 

(22) This ^ upadrasta (that is, One, Who sits near and 
sees the constituents of Prakrti), Who gives the consent^ 
Who is the ^ bhartd ’ (that is, One, Who adds to the consti- 
tuents of Prakrti), and the Enjoyer, is known, as the 
parapurusa (that is, the Highest PuruSa — Transi)i the 
mahekvara (that is, the Highest Isvara — ^Trans.) and the 
Paramatman, Who resides in the Body. (23) Who thus 
knows the Purusa (as qualityless) and (that) Prakrti (alone 
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is) full of qualities, however he may be acting, does not get 
xe-birth. 

I When it has been proved in stanza 22, that' the Purusa 
is the Paramatman within the Body, the inactivity and 
apathy, which are the qualities of the Purusa according to 
Samkhya philosophy now become the inactivity of the 
Atman ; and a harmony is established between the arguments 
of the Sarhkhyas and Vedanta. Some writers on Vedanta 
imagine that Samkhya philosophy is inimical to Vedanta 
philosophy; and many Vedantists look upon the Samkhya 
arguments as entirely negligible. But instead of doing so, 
the Gita has expounded the question of the Body and the 
Atman, once from the point of view of Vedanta, and again 
from the point of view of Samkhya philosophy ( without, 
however, abandoning the Non-Dualism of Vedanta). This 
shows the equability of the Gita-science. Nay, this may 
be said to be an important difference between the expositions 
in the Upanisads and in the Gita respectively ( See Gi. Ra. 
A.pp. pp. 756 to 757). This clearly shows that though 
the Gita does not accept the Dualism, of Samkhya phi- 
losophy, it does not fail to accept as much as is acceptable 
out of Samkhya philosophy. It has been stated in stanza 2, 
that the Knowledge of the Body and the Atman is nothing 
but the Knowledge of the Paramesvara. The Blessed Lord 
now incidentally explains in short the various means of 
acquiring Release, by acquiring this Knowledge of the Body 
( pimda ) and of the Paramesvara within the Body—] 

(24) Some persons of their own accord see the Atman 
within themselves by means of meditation ; some by the 
Saihkhya-Yoga and some by the Karma-Yoga ; (25) butthose^ 
who do not thus acquire the Knowledge (by themselves), many 
such ;WGrship^^,( with religious , faith): by 

hearing, ':th6^ of .others* ...These persons, who '.act, 
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accepting as correct what they have heard, also overcome 
death and go beyond. 

[ These two stanzas mention the various paths of Self- 
Realisation, namely, (i) Meditation, according to the 
Patahjala-Yoga ; (ii) Abandonment of Action after the 
acquisition of Knowledge, according to the Sarhkhyas ; (iii) 

(a) performing all Actions desirelessly and with the 
intention of dedicating them to the Paramesvara, and (6} 
placing confidence with faith in the statements of trust- 
worthy persons and becoming devoted to the Paramesvara, 
(Gi 4. 39), according to Karma-Yoga. Whichever path one 
follows, one ultimately gains the Knowledge of the 
Paramesvara and attains Release! Therefore, the proposi- 
tion laid down in the earlier chapters, that the Path 
of Karma-Yoga is the best, from the point of view of 
Universal Welfare, is not thereby affected in the least. 
Having in this way stated the various means of Self- 
Realisation, the entire subject has been summarised in the 
next stanzas in a general way ; and even in doing that, a 
unanimity has been established between the Kapila 
Saihkhya philosophy and Vedanta. ] 

(26) O Bharatasrestha ! remember that whatever move- 
able or imoveable thing is created, comes into existence as a 
result of the union between the Body and the Atman, 
(27) He, who has seen the Paramesvara, Who is equally in 
all created things, and Who is not destroyed, even when all 
beings are destroyed, he may be said to have understood (the 
real principle). (28) Realising that the Paramesvara equally 
pervades everywhere, that man, ‘who, by such Knowledge 
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escapes self-destruction (that is, who, of his own accord, 
takes to the path of virtue) attains thereby an excellent state. 

[ The description of the Pararaesvara given in stanza 27 
has appeared before in Gl. 8. 30 ; and this subject has been 
explained in Chapter IX of the Gita-Rahasya (See Gl, Ra. 
pp. 299 and 353). In the same way, the statement made 
before, that the Atman is everybody’s friend as also his 
enemy (Gi. 6. 5-7} has been repeated again in stanza 28. 
Having given a description of the feeling of equability 
towards all beings in stanzas 26, 27, and 28, the Blessed 
Lord now explains what happens as a result of this Know- 
ledge — 

(29) He, who has understood that (all) Actions are in 
every way got performed by means of Prakrti, and that the 
Atman is Itself inactive (that is, One, who does nothing), may 
be said to have understood (the true principle). (30) When 
the diversity (that is, manifoldness) in various beings is seen 
as a unity ; and when (all this) extension is seen (to have 
taken place) from this (unity), the Brahman is attained to. 

[The Blessed Lord now explains how the Atman is 
quality less, untouched, and inactive — ] 

(31) Being eternal and qualityless, this inexhaustible 
Paramatman, O Kaunteya ! does not perform anything, though 
remaining within the Body ; and to Him, the contact (that is, 
bondage) of no Action attaches itself. (32) As ether, 
pervading everything, is not affected (by anything), being 
subtle, so the Atman, pervading the Body every where, is not 
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raffected (by anything). (33) As the Sun alone illuminates 
■this entire Cosmos, so also, O Bharata ! the Atman 
illuminates the entire Body, 

(34) Those, who thus, by spiritual e 5 ^es (that is, by eyes 
in the shape of Knowledge), understand the difference 
'between the Body and the Atman, and the Release of the 
(fundamental) Prakrti of all beings, reach the Parabrahman. 

1 This is the summary of the entire chapter. I have inter- 
preted the word '' bhUtaprakrlimoksa'' according to the 
iSarhkhya doctrine. According to this doctrine, getting 
Release or not, are not states of the Atman ; because, It is 
■always a Non-doer and unattached; but as It arrogates 
Activity to Itself, as a result of Its union with Prakrti, 
the Prakrti with which It is united, is liberated when 
this ignorance is destroyed; that is to say, the Prakrti is 
Released; and then it gives up its dance in front of the 
Purusa. Therefore, the Sarhkhyas maintain that the two 
states of being bound and being released are essentially 
states of Prakrti (See Saihkhya-Karika 62, and Gi. ‘Ra. 
Ch. VII p. 223). I think that the words “the Release of 
the Prakrti” have been used in this stanza with reference 
to this Samkhya doctrine. But some interpret this 
expression as meaning ''bhutebhyah prakrtei ca moksah'\ 
that is, “the Atman is Released from the five primordial 
elements and Prakrti”, that is to say, from Illusory Action. 
To proceed: this discrimination between the Body and 
the Atman is made by means of the sight of Knowledge 
(Gi. 13. 34), whereas the king of Vidyas {raja-vidya) 
mentioned in Chapter IX is to be realised by the physical 
eyes (Gi. 9. 2); and the vision of the Cosmic Form is to 
be had, even by the highest devotee of the Blessed Lord, 
by divine eyes (Gl. 11. 8). This distinction between the 
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explanations of Jnana and VijnSna given in the 9th, 11th, 
and 13th chapters should be borne in mind. ] 

Thus ends the thirteenth chapter entitled Ksetra- 
Ksetrajna-Vibhaga Yoga in the dialogue between 
Sri Kisna and Arjuna on the Yoga included in the Science of 
the Brahman (that is, on the Karma-Yoga) in , the Upanisad 
sung (that is, told) by the Blessed Lord. 
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CHAPTER XI¥. 

[ 111 Chapter XIII, the doctrine of the Body and the Atman 
has been expounded, once from the point of view of Vedanta 
and again from the point of view of Samkhya philosophy ; 
and it has been stated there that the entire activity is of 
the Prakrti, and that the Piirusa, that is, the ksetrajua is 
apathetic. But, it has not been explained in what way this 
activity of Prakrti continues going. Therefore, the Blessed 
Lord explains in this chapter how diverse forms of creation, 
and especially of the living creation, are created from one 
and the same Prakrti. If one considers only the human 
creation, then, as this subject deals with the ksetra, that is 
to say, with the Body, it can be easily included in the 
Consideration of the Body and the Atman. But, as the 
immoveable world is also an expansion of the three-consti- • 
tuented Prakrti, the exposition of the difference in the 
constituents of Prakrti can also form part of the Considera- 
tion of the Mutable and the Immutable. The Blessed Lord 
has, therefore, given up a restricted description as ‘ Consi- 
deration of the Body and the Atman ’, and started this 
chapter saying that He would explain to Arjuna in further 
detail the Jnana (Spiritual Knowledge) and Vijhana 
(Empirical Knowledge) which He had commenced to explain 
in Chapter VII. The reader is referred to the exhaustive 
explanation of this subject-matter, which has been given in 
Chapter VIII of the Gita-Rahasya. This description of the 
diffusion or spreading-out of the three constituents of 
Prakrti has also been given in the Anugita and in 
Chapter XII of the Manu-Smrti.] 

The Blessed Lord said : — (1) Once more am I going 
to tell you the best knowledge of all Knowledge, by knowing 
which all sages have reached the highest state from this - 
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world. (2) Those who, taking shelter in this Knowledge, 
have become merged in Me, do not come to birth when 
the Cosmos is created, nor do they die when the Cosmos 
is destroyed; (that is to say, they become entirely free 
from the cycle of birth and death). 

[This is an introduction. Now the Blessed Lord“says 
in the first instance that Prakrti is only one form of 
Himself; and having thereby got rid of the Saihkhya 
Dualism, He now explains — without clashing with Vedanta — 
how the various perceptible objects come into existence 
in the world as a result of the three constituents of Prakrti.] 
(3) O Bharata! the maJiadbrahma (that is, Prakrti) is My 
womb, and 1 lay in it the embryo of life; then all beings 
begin to come to life therefrom. (4) All beings, which come 
to birth in the various species (such as beasts or birds etc.), 
of them, O Kaunteya ! the mahadbrahtna is the place of 
generation, and I am the Father, Who impregnates it with 
the seed. 

(5) O Mahabaho ! the saliva, rajas and lamas con- 
stituents, which spring from Prakrti, keep tied within the 
Body, the ‘avyaya’, [that is, the unmodifiable {nirviMra'^ 
Atman], which resides m the Body. (6) Out of these, 
the saliva constituent, which illumines because it is pure, 
and which is faultless, O sinless Arjuna ! keeps (beings) 
in bondage by the Attachment for happiness and Knowledge- 
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■^’•(7) The characteristic of the constitu to 

keep one engrossed; and lmowj that Desire and Attach- 
■m from this . constituent. O Kaunteya ! it keeps 

beings in bondage by the (Energistic) Attachment for 
performing Actions. (8) But the : tamas constituent springs 
from Ignorance ; and know^ that it confuses all ^ . beings. 
O Bharata i it keeps (them) in bondage by ignorance of 
duty/ idleness, and sleep* (9) The sattva constituent '.creates 
.an Attachment for happiness, and tlie :fq;’a5 constitueiit, for 
Action; but O Bharata 1 the ia7nas constituent throws, a cloak 
on Knowledge, and creates an Attachment for ^pramada' 
'.(that is, ignorance of duty or forgetfulness of duty.) 

[The individual natures of the three constituents’ have 
thus been explained. But these three constituents' never 
.■exist individually, independent of each other; and they 
are always together. For example, , although it is’ the 
nature of the sattva constituent to make a man do any good 
action, yet, as the inclination to do the good action .. results 
from the rajas constituent, there must also be some mixture 
of the 7^ajas constituent with the sattvika temperament. 
That is why the constituent is mentioned as the pair 

of the tamas constituent, and the rajas constituent as the 
pair of the sattva constituent in the Anugita, which gives 
: 'a, pairing description ' of these constituents' : (Ma. Bha. 

: .Alva. 'SS); and it is stated' there, that all' things' in the" 
world are created by the mutual support : or mut^ inter- 
relations of these constituents. ( See Sam. Ka. 1% and 
Ql Ra. pp. 213 to 215 ).: This ; very ' principle:.. ::is . now: / first"', 
enunciated, and then the characteristics of the sattm, rajas 
and tamas constituents are described. ] 
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(10) Defeating the rajas and lamas constituents, tlie 
saliva becomes (preponderant) ; (then, he is said to be 
sativikay, and by defeating the saliva and lamas constituents,, 
the rajas constituent becomes (preponderant) ; and by 
defeating the saliva and rajas constituents, the lamas 
becomes (preponderant). (11) When in this body, in aU its 
apertures (senses), light (that is, spotless Knowledge) comes 
into existence, the saliva constituent may be understood to 
have grown. (12) O Bharata^restha ! when the rajas 
constituent increases, avarice, inclination towards Action, 
and the commencement of Actions, dissatisfaction, and Desire 
come into existence; (13) and O Kurunandana ! when the 
lamas constituent increases, darkness, a desire not to do 
anything, and jJrawdfiia (that is, forgetfulness of one’s 
duties) and confusion, even these, come into existence. 

[ The Blessed Lord has explained what differences take 
place in the nature of a man, while he is alive, as a result 
of the three constituents. HE now explains what goal is 
reached by these three kinds of persons — ] 

^14) If a being dies when there is a preponderance of the 
sa«o a constituent, it goes to the pure spheres (such as, 
heaven,; ^tc.) of those, who understand the exalted principles 
(that , jp,,'of gods, etc.). , (15) If it dies when the rajas 
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constituent is preponderant, it takes birth among those, who 
are engrossed in Action; and dying when there is 
preponderance of the lamas constituent, it takes birth in 
ignorant species, (such as, birds, beasts, etc.). (16) It is 
said that the result of virtuous Action is sinless and sattvika; 
but the result of rajasa Action is pain, and the result of 
tamasa Action is ignorance. (17) Whereas Knowledge 
arises from the saliva constituent, avarice springs from the 
rajas constituent, and not only forgetfulness of duty and 
confusion, but even Ignorance arises from the lamas con- 
stituent. (18) The sattvika beings reach superior spheres, 
(that is, heaven, etc.), the rajasa beings remain in the 
middle (that is, human spheres), and the tamasa^ who have 
inferior qualities and inclinations, go to lower spheres. 

[ It has been stated even in the Sarhkhya Karika, that the 
person actuated by the sattva constituent obtains heaven, 
because he is religious-minded and performs good actions; 
and that the one actuated by the tamas constituent goes to 
lower spheres, because he performs unrighteous actions. 

•( Sarh. Ka. 44). Similarly, the 18th stanza appears literally 
in the Anugita in the description of the three constituents 
(Ma. Bha. Asva. 39, 10 ; and Manu. 12. 40). But, even if a 
man may attain heaven by sattvika Action, yet, he does 
not thereby attain the highest goal of manhood, since 
heaven is not permanent. In order to obtain this highest 
goal of manhood, or Release, the man must, according to 
the Sarhkhya doctrine, not only have a completely sattvika 
nature, but also acquire the Knowledge that Prakrti is a 
different thing ' from the Purusa, This is what the 
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Samkhyas call the “ inguifititavaslha” , that is, ‘the state 
of being beyond and untouched by the three constituents ’ ; 
^nd although this state is beyond the aaitm, rajas, and 
tamas constituents, yet, in as much as it is the highest peak 
of the sattvika state, it is ordinarily included in the sattvika 
class ; and it is not looked upon as a fourth class, as has 
been stated by me at the end of Chapter VII at pp. 327-8 of 
ihe Gita-Rahasya. Yet, as the Gita does not accept the 
Saihkhya Dualism of Prakrti and Purusa, it alters the form 
■of the above Saihkhya doctrine by saying that he who 
realises the one Atman-formed Paramesvara or 
Parabrahman, Who is beyond both Prakrti and Purusa, to 
be the Quality less Brahman, is to be called the ‘ triguijatlta ’ 

{ one beyond the three constituents ) ; and that is vdiat is 
described in the next stanza — ] 

(1 9) When the ‘ drasta ’ (that is, the apathetic looker-on 
Purusa) realises that there is no other active agent except 
the constituents (of Prakrti), and realises fthe Principle) 
beyond (all) the (three) constituents, then he reaches My 
form. (20) The embodied man, transcending these three 
■constituents, which are the cause of the birth of the Body, 
and becoming free from the pain of birth, death, and old age 
experiences immortality tthat is. Release). 

[In as much as that which is ‘ Maya ’, according to 
Vedanta, is ‘ WpiitiaOwa/t-a pra/crfr ( three-constituented 
Prakrti) according to Saihkhya philosophy, becoming 
‘ trigunatita’ means ‘casting off Maya or Illusion, and 
recognising the Parabrahman’ (Gl. 3. 45); and this is 
what is known as ‘the Brahml state’ (Gi. 3. 73 ; 18. 53). 
Hearing these characteristics of the ' trigumtUa' according 
to the philosophy of the Absolute Self, Arjuna becomes 
inspired with the desire of learning more about it; and as 
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he has in Chapter II asked a question about the Steady-in- 
Reason (s?ji/iaprai«a), (2. 54), so also he now asks— ] 

Arjuna said :— (21) O Lord ! by what characteristic majr 
a man (be said to) go beyond the three constituents? What 
is the behaviour of that (trigumtlta) person ? and how does 
he go beyond these three constituents ? (tell me that). 
The Blessed Lord said :— (22) O Pandava ! that man, who;. 
when Enlightenment, Progression, and Ignorance (that is, 
respectively the products or the effects of the sattva, rajas 
and tamas constituents) overcome him, does not hate them ^ 
and, who does not desire to possess them, if he does not 
obtain them ; (23) who remains like an Apathetic towards 
the Fruit of Action ; whom the (sattva, rajas, tamas} 
constituents cannot unsettle; who remains steady, only 
realising that the constituents are performing (their 
respective) functions, and does not move (that is, does not 
experience any emotion) ; (24) to whom pain and happiness 
are the same ; who has become ‘ svasthah ’ (that is, steady in 
his own place) ; to whom earth, stone, and gold are just the 
same; to whom what is beloved and what is disliked,, 
disaparagement and praise, are just the same ; who is always' 
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courageful ; (23) to whom, honour and dishonour are ' tulya 
(that is, alike), and a friend’s party, or an enemy’s side are 
both alike ; whose (desireful) activities have come to an end,, 
(because he has realised that it is Prakrti, which is doing, 
everything), such a man is known as a ‘ trigumtUa’ (that is,, 
one who has transcended the three constituents — Trans.). 

[ This is the reply to the two questions : (i) what are the 
characteristics and (ii) the conduct of the person, who is a 
‘ triffu'^atita ’ (that is, who has transcended the three consti- 
tuents) ? These characteristics are the same as those of the 
Steady-in-Reason (stiihaprajna) described in Chapter II, and. 
of the Devotee (bhakiman) described in Chapter XII. Nay, 
some of the adjectives (namely, “ sarvarattibka-parilyagi'\ 

“ tulya-ninda-stutih ”, “ udasinah ” etc.) are the same in two of 
the three or even in all the three places. From this it 
becomes clear, that whichever path, out of the four paths 
mentioned in the last chapter (13. 34, 35), is followed, the 
characteristics and the conduct of the man, who has reached 
Perfection (siddhi), are the same in all paths. Nevertheless, 
as the doctrine firmly established in the 3rd, 4th, 5th and 
other chapters, namely, that ‘ no one can escape the 
performance of Desireless Action ’, remains unaffected 
throughout, one must remember that all these persons, 
whether called ' stithaprajna’ ot ^ bhagavad-bfiakta ' or 
‘ trigundtUa all belong to the Path of Karma-Yoga. The 
reader is referred to the explanation of the word ‘ sarvdram- 
bha-parityagi ’ given in the commentary on Gl. 13. 19. 
Commentators subscribing to the Path of Renunciation 
imagine that these descriptions of the person, who has 
reached the State of Perfection (s^d(i/^a■ms^M) are independ- 
ent of each other ; and maintain that the Gita supports 
their own doctrine. But, I have explained at great length 
in Chapters XI and XII of the Gita-Rahasya, that such an 
interpretation is inconsistent with the anterior and 
posterior contexts, and not the correct interpretation (See 

65 — 66 
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p. 450 and pp. 519-520), To proceed : the Blessed Lord 
has thus answered the two questions of Arjuna. He now 
gives the answer to the question, how such persons 
transcend the three constituents — ] 

(26) And he, who serves Me with the avyabhicara (that 
is, single-aimed) Yoga of Devotion, dedicating all Actions 
solely to Me, goes beyond these three constituents, and 
becomes capable of attaining the hrahrnabhUiavastha (that is, 
the state of being ^ hrahmabhThia\ or ^merged in the 
Brahman —Trans. ) ; 

[ A doubt is likely to arise about this stanza, namely, how 
the state of being a tngmmtita (that is, of transcending 
the three constituents), which pertains to the Saihkhya path, 
can be obtained by the Bhakti-Yoga, which includes Action, 

So the Blessed Lord now says — ] 

(27) because, I am the ultimate seat of the immortal 
and inexhaustible Brahman, of the Perpetual Religioni and 
of the ^ekantika' (that is, the highest) intense bliss. 

[This stanza means, that as soon as one has given up 
the Saihkhya Dualism, there remains only one Paramesvara; 
and the state of being a "triguxiatita^ is reached by 
worshipping that one Paramesvara. Nevertheless, when 
once it is admitted that there is only one Paramesvara, 
the Gita does not have any dogmatic insistence about the 
means of attaining to Him (see Gi. 13. 24 and 25). It is 
true that the Gita has stated that the Path of Devotion 
is the easiest path, and therefore, most acceptable to 
everybody. But, it has nowhere stated that the other 
paths ought not to be followed, That the Gita supports 
only the Path of Devotion, or only the Path of Knowledge, 
or only the Path of Yoga are opinions, which are fathered 
on the Gita by the supporters of those respective doctrines. 
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The doctrine really established by the GitS is something 
quite different. Whether, after a person has acquired the 
Knowledge of the Paramesvara^ — whatever the means he 
may have employed for the purpose— he should or should 
not continue to perform the various Actions of worldly 
life, for universal w’elf are, is the chief question in the Gita ; 
and the reply to that question has already been given 
before in clear and unmistakable terms to the effect that 
the Karma-Yoga is the most superior. ] 

Thus ends the fourteenth Chapter entitled Gunatraya- 
ViBHAGA Yoga in the dialogue between Sri Krsna and 
Arjuna on the Yoga included in the Science of the Brahman 
(that is, on the Karma-Yoga) in the Upanisad sung (that is» 
told) by the Blessed Lord. 


^rfff% 3RJI Ml**fll^ ^ ^ 5«{W^ U t ** 

CHAPTER Xy» 

[In Chapter XIII, the Blessed Lord has considered the 
philosophy of the Body and the Atman together with the 
similar Saifakhya discrimination between Prakrti and 
Purusa; and in Chapter XIV, after explaining the 
differences which arise between the natures of different 
persons, as a result of the three constituents, and how on 
that account different final states are obtained by the 
sattvika and other persons. He has explained what is meant 
by being a triguvatita, what is the Brahml state according 
to Vedanta philosophy, and in what way that state can be 
reached. It is true that all this exposition has been made 
in Samkhya terminology ; yet, it has been made without 
accepting the Samkhya Dualism ; and, as being the 
Spiritual and Empirical Knowledge of that one Para- 
mesTara, of whom Prakrti and Purusa are both manifesta- 
tions. In addition to this description of the form of the 
Parame^Tara, the Blessed Lord has shown in Chapter VIII 
the differences between the cidhiyojnc, the adhyatnui, the' 
cLdhidcdvcito, etc.; and He has also stated, that there is only 
one Parame^vara, Who pervades everything, and that He 
is also the Atman (ksetrajna) within the Body (ksetra).- 
The Blessed Lord now explains why the expansion of the 
Universe created by the Parame^vara, or the Name-d 
and Form-ed diffusion-out of the Parame^vara, is sometimes 
described by comparing it to a tree or a forest; and He 
then describes the Purusottama-svarupa, which is the most, 
excellent of the forms of the Parame^vara. ] 

The Blessed Lord said Q) Having its root (one) 
above and branches (manifold) below, and (which is) avyaya 
(that is, which will never perish) ; of which the ‘ chanddmsi ’ 
(that is, the Vedas) are the leaves, that man, who has. 
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understood the aivaUha-tree, which is described thus, is the 
i(true) veda-vetla (that is, one who has understood the Vedas— 
Trans.). 

[The above description is of the ‘ Brahma-vrksa ’ (the 
Brahmic-Tree), or of the samsara-vrk^ (the tree of the 
Cosmos). The word ‘ samsara ' is understood in the Marathi 
vernacular as meaning ‘ remaining in the midst of one’s 
wife and children, and performing one’s daily duties.’ But, 
this narrow meaning is not intended in the present context; 
and sa?h,sam means “the entire world, which can be seen 
by the eyes, or the visible Cosmos”, which is known 
in Saihkhya philosophy as “the diffusion of Prakrti ”, 
and in Vedanta philosophy as “the spreading-out of the 
Maya (Illusion) of the Blessed Lord”; and the same thing 
has been described in the Anugita as the “Brahma-vrksa 
and the Brahma-vana” (brahmaravya), (See Ma. Bha. 
Asva. 35 and 47). The idea or the simile that the colossal 
visible universe has sprung from the One and Imperceptible 
Paramesvara, just as a sky-high tree springs from a minute 
seed, is to be found not only in the Vedic religion, but also 
in other ancient religions; and in modern European 
languages, it is described as the Cosmic-Tree {jagat-vrksa). 
There is a description in the Rg-Veda (1. 24. 7) of a tree 
in the sphere of Varuna, the root of the rays of which 
is uppermost, the rays themselves extending downwards 
(nicmah); and in the Visnu-Sahasranama (thousand names 
of Visnu), ‘ varunovrksdh ’ (the Tree of Varuna) is mentioned 
as one of the thousand names of the Paramesvara. It 
would seem that the ‘ supalasa-^rkm’, sitting under which 
Yama and the ancestors eat and drink together (Bg. 10. 
135. 1); or at the “top of which is a sweet pippafa, on which 
Ttwo* siiparna birds live” (Rg. 1, 164. 22); or “ that pippda 
t;ree, which is shaken by the mju deities (the Marudganas)”, 
(Rg. 5. 54. 12), is the same as this tree; and the description 
in the Atharva-Veda, namely, “the aswftta tree, being 
the home of the gods, is in the third svarga sphere (in the 
Varuna-loka)”, (Atharva. 5. 4. 3 and 19. 39. 6), would also 
seem to be with reference to this tree. The etymology 
of the word ‘aswffAa’ has been given in the Taittiriya 
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. Brahmana (3. 8. 12. 2) as follows, namely 'This tree is 
called 'aivattha\ because Agni or Yajfia-Prajapati fell 
from the sphere of gods {deva-loka) during the pitfyana* 
and taking the form of a horse (asm), remained invisible in 
it for a year’’ (See Ma. Bha. Anu. 85). And many etymo- 
logists are of opinion that this tree is called 'aivattha\ 
(i. e.,, horse-stable), because the horses of the Sun take 
rest under it in the Yama-loka (sphere of Yania),- during 
the night , of the pitrijana* The etymology of that word, 
given in Vedanta philosophy as : — ' a ’ means ‘ not ’ ; ^ sva V 
means , ‘ to-morrow ’ ; , ■ and ‘ ftha ’ means ' remaining ^ 
(asvaitha = not remaining to-morrow), has been imagined 
afterwards. It is true that the form of Maya can be 
described as “ not remaining to-morrow ”, since the form of 
Hame-d and Form-ed Maya is perishable, mutable, and 
changing every moment ; but, it is clear from the adjective 
' at; 2 /a 2 /a ’ (that is, “ that which never suffers ' vyaya' or is 
imperishable”), which is used here, that that meaning is not 
intended. The pippala tree was originally known as the 
asvattha tree ; and the Brahmic immortal asvaitha tree, 
which has been described in the Kathopanisad in the 
following words, namely, 

urdhvamulo' vaksakka efe 'svatthah sanafanah \ 

tad eva sukrani tad brahma tad eudmrfam ucyate ii 
is the same ‘ asvattha ’ tree ; and the description in the 
Bhagavadgita must have been adopted from the description 
in the Kathopanisad, as will become quite clear from the 
similarity of the words “ urdhvamulam adhahsakham As 
the Paramesvara. is in heaven above and the jagad-vrksa 
(the Cosmic-Tree), which has grown out of Him, has come 
down to the human sphere, that tree has been described^ as 
having its root, that is, the Paramesvara above, and having 
its innumerable branches in the shape of the diffused 
Cosmos spread downwards. But, as the descending shoots 
of the ' vata' tree (banian or fig-tree) also grow downwards 
from above, we come across another idea in ancient 
religious works that this Cosmic-Tree must be the " vata ® or 

^For meaning oi pitryana, see VoL I pp* 408-412 — Trans, 
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there ,is^ a :' description that the asmf/Aa (pippala) tree is the 
tree of the Sun, and that, nyagrodho varmio VTksah^\ that 
is, “the 'mjagrodha' = downwards ; and rodM— 

growing) vata tree is the tree of Varuna ” (See Gobhilagrhya 
4. 7, 24). There is a description in the Mahabharata (Ma. 
Bha, Vana. 188-91), that Markandeya Rsi saw the- 
Paramesvara in the form of an infant on the branch of 
an avyaya (that is, imperishable, even at the time of 
general destruction), 'nyagroclhd (that is, downwards- 
growing) vata-vfksa ( fig-tree ) at the time of the praiam 
( Cosmic destruction ). Also, the illustration which has been 
given in the Ohandogyopanisad for showing how this 
tremendous visible Cosmos has been created from the 
Imperceptible Paramesvara is also of the seed of the 
"" mjagrodha' (Chan. 6. 12. 1). The Cosmic-Tree (visva-vrkm) 
has also been described in the Svetasvataropanisad 
( Sve, 6. 6 ); but, what that tree is has not been clearly 
stated there ; and there is a description in the Mundako- 
panisad that on this tree there are seated two birds, 
namely, the Sentient or Personal Self (jivatman) and the 
Highest Self (paramdtniaji); and that one of them is 
eating the pippala tree, that is, the fruits of the pippala 
tree, which is a description borrowed from the Rg-V eda. 
The third idea about the form of the Cosmic-Tree in 
addition to the two ideas, namely, of the pippala and the 
vata trees, is of the ' aadunihara" tree; and this tree has 
been ascribed to Dattatreya in the Puranas. In short, 
the three ideas of the world created by the Maya (Illusion) 
of the Paramesvara being either a pippala or a vata or an 
audumhara tree are to be come across in ancient treatises. 
And, on this account, the three names, in terms of a tree, 
namely, ^^nyagrodho \iumbaro 'ivatlhah'' (SeeMa. Bba. 
Ann. 149. 101), have been mentioned in the Visnu-Sahasra- 
nama ; and these three trees have been considered deities 
and worshippable in common usage. Besides, the 
Visnu-Sahasranama and the Gita are both parts of the 
Mahabharata; and if the Sahasranama mentions the ' three 
different names, ‘ rmfewfera * ^vata^ {nyagrodha), nJiA. 
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^asvaitha \ then the word ‘astn//za* used in the Gita must 
be taken as meaning the pippala (asvattha), and not the 
audumbara or the vata trees: and that too is the original 
meaning of that word. The word 'clianddfmV in the 
^sentence: “of which the leaves are i]iQ chandamsi^ thatis^ 
the Vedas” is understood as being derived from the root 
■*cy^a(i’= to cover (see, Chan. 1. 4. 2); and the similarity of 
the "V edas with the leaves which cover the tree has thus 
been described; and it has been stated at the end that, as 
all this description is according to the Vedic tradition, one 
who knows all this is a ‘ vedaveUa \ This is the description 
according to the Vedas. The same tree is now described in 
another way, that is, according to Samkhya philosophy — ] 

(2) Its branches, wdiich are fed by the (three) sativa and 
•other constituents, and from which, shoots of objects of sense 
(in the shape of sound, touch, colour, taste, and smell) have 
sprung, have spread out downwards as also upw%ards ; and 
-ultimately, its root-lings, in the shape of Actions, are also 
grown downwards to a great distance in the human sphere, 

[ According to Samkhya philosophy, there are only two 
fundamental elements, namely, Prakrti and Purusa ; and I 
have explained in great detail at p. 243 of Chap, VIII of 
the Gita-Rahasya how the 23 elements, namely, 7nahcd and 
others, come into existence, and how the Cosmic-Tree is 
formed, when the three-constituented Prakrti (Nature) 
spreads out its diffusion before the Purusa (Spirit). But, as 
Prakrti is not independent, but is only a part of the Parame- 
svara, according to Vedanta philosophy, the doctrine of that 
philosophy is, that this diffusion of the three-constituented 
Prakrti cannot be looked upon as an independent tree, but 
should he taken merely as the branches of an ‘ urdhmmula ’ 
(upwards-rooted) pippala tree. Consistently with this 
doctrine, there is now a slightly different description to the 
effect that the branches, fed by the three constituents, of the 
Vedic adhah-^sakha (downwards-branched) tree, described in 
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ifclie first stanzaj have speard out not only ‘ downwards ’ but 
•also ' upwards ’ : and thus the thread of the doctrine of 
‘Causality ilmrma-vipaka-prakriya) has ultimately been, 
interwoven into the texture. In the description of the 
Brahmic-Tree (brahma-vrksa) given in the Aiiugita, no 
•attempt has been made to harmonise the Vedic and the 
.Saihkhya descriptions; and the hrahma-vrkm described 
there is of only the 24 Elements of Samkhya philosophy 
-^(See Ma. Bha. Asva. 35. 22, 23; and Gi. Ra. Oh. VIII, p. 243), 
But that has not been done in the Gita; and an attempt 
has been made in these two stanzas to harmonise the Vedic 
description of the Paramesvara, as a tree in the |orm of this 
visible world, with the Samkhya description of the Cosmic 
Tree {b7^ah?narida-vrksa) or the diffusion-out of Prakrti. In 
order to obtain Release, one must be get rid of this develop- 
ment of the three-coiistituented upwards-rooted tree; but 
this tree is so tremendous, that it is impossible to find out its 
origin. Therefore, the Blessed Lord now shows the way 
how this universe-comprehending tree can be destroyed, and 
how the Immortal Principle at the root of it can be 
Realised — ] 

(3) But, in this world, one cannot ascertain the form of 
It (as has been described above) ; nor does one find its end| 
or commencement or support; cutting this asvatlha (tree), of 
which the roots have gone incalculably deep, with a powerful 
s'word in the shape of Non- Attachment, (4) one shouldi 
-thereafter, (saying) I am now going to that primordial 
Purusa (Spirit— Trans,) from Which (this) ancient (creative) 
Pravrtti (Activity— Trans,) arose find out that seat, having 
;.gone where, there is no return. 

[The 'samsara' (extensive development) of the universe 
is the Name-d and Form-ed Karma (Action), and this 
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Kaima'is eternal ; destroying this - Karma means giving iip> 
the feeling of Attachment to it: it is not possible to destroy 
it ill any other way ; . because, by its very nature, it is • 
eternal and inexhaustible. All this subject-matter has 
been discussed in Chap. X of the Gita»Rahasya at pp. 394 to ■ 
401, to which the reader is referred. The doctrine that 
Karma is eternal has been expressed in the words, “one 
cannot ascertain the true form of it; nor does one find its- 
end, or commencement ”, in stansa 3 ; and it has been stated 
later on that Non- Attachment is the only means for- 
destroying the Tree of Karma. Besides, a man gets results 
according to the conviction of his mind at the time of 
worshipping (Gi. 8. 6). Therefore, stanza 4 describes the 
conviction (bMt’ana) one should have in one’s mind while ^ 
this process of cutting this Karma-Tree is going on. This - 
interpretation has to be put on this stanza, because, in the 
reading adopted in the Samkarabhasya, namely, “ 
cadijam purusam prapaclye'\ the verb “ ” in the 
first person singular present tense has been used ; and some 
such word as 'iti * has to be taken as implied. If one accepts 
the reading mentioned in the Ramanuja-bhasya, namely, 
''tain eva cadyam purusam prapadyed yafah pravrtiih etc.”, in. 
order to get over this diflSculty, it is possible to translate the 
stanza as: “one should find out the Seat, having gone 
where, there is no return; (and) one should go and reach 
That, from which this Cosmos was created”. But, as the 
root 'prapad' is an atmanepada root, it cannot get the- 
vidhyarthi third person form ' prapadyei \ ' p?xipadyet[ is- 
8i pamsmaipada fomi, which is grammatically incorrect; 
and that is why this reading has not been adopted in 
the Sarhkarabhasya ; and that was the right thing to do. 
The word ' prapadye" has been used in some hymns in 
the Chandogyopanisad in this way, implying 'iti' (See 
Chan. 8. 14. 1 ). I need not point out that though the 
verb 'prapadye' is in the first person, it cannot he taken 
to refer to the speaker, namely, to Sri Krsna, Who is giving 
the advice. The Blessed Lord now explains what beneficial 
result is to be obtained by acting in this manner—] 
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(5) Who |are free from vanity and ignorance, who have^ 
conquered the fault of being attached; who are steadily 
engrossed in Metaphysical Knowledge ; who are desireless, 
and liberated from the pairs of Opposites like pain and 
happiness etc., such Scients go and reach this inexhaustible 
Seat. (6) That is my super-excellent Seat, having gone 
where, there is no return. It is not illuminated, whether 
by the Sun, or by the Moon, or by Fire. 

[Out of these, the sixth stanza has appeared in the 
Svetasvatara (6. 14), the Mundaka (2. 2. 10), and the 
Katha ( 5. 15) Upanisads. The Sun, the Moon, and the 
stars all fall into the class of Name-d and Form-ed things; 
and, as the Parabrahman is beyond Name and Form, it is 
quite clear that the Sun, the Moon etc., all derive their 
light from the Parabrahman, and that nothing else is needed 
for illuminating the Parabrahman. The word “parama- 
sthana” (super-excellent Seat) in the above stanza means 
the Parabrahman ; and being merged in this Brahman is 
the state of Release known as the ‘Brahma-nirvana’. 
The exposition of the Metaphysical Knowledge of the 
Parabrahman, taking the simile of a tree, is now over. It 
now remains to describe the form of the Purusottama 
ipurusottama-svarupa) ; but the Blessed Lord first explains 
the evolution of the Jiva, and the appurtenant description 
of the form of the Jiva, which is suggested by His last 
words, “ having gone where, there is no return ”. ] 

(7) My primordial amh (particle — Trans.) takes the 
form of Jiva in the Jiva-world (in the land of Karma), and 
draws (to itself), the ‘ six’ including the Mind, (that is to say, 
the Mind and the five (subtle) senses; this is known as 
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■the ^ linga-sanra' ). (8) When (this) Isvara (that is^ Jiva) 

: acquires a (gross) Body, and when it leaves the (gross) 
Body, then, just as the wind takes away the smell from 
the shelter ( of the smell, such as, the flowers etc.); so also 
does this (Jiva) take away with itself the above-mentioned 
(Mind and five subtle senses). (9) Making its abode in 
the ears, the eyes, the skin, the tongue, and the nose; 
as also in the Mind, this (Jiva) thereby enjoys the objects 
• of sense. 

[ In the first of these three stanzas has been described the 
Subtle or Unga-Bodj ; and then there is a description of how 
this Subtle Body {linga-sanra) enters the Gross Body, how 
it leaves the Gross Body, and how remaining in the Gross 
Body, it enjoys the objects of sense. According to Sariikhya 
philosophy, this Subtle Body is made up of the 18 elements 
starting from Mahan upto the five subtle tanmatra-s ; and 
it is stated in the Vedanta-Sutras (3. 1. 1), that the five 
subtle elements and prraa (life) are also included in it (see 
Oh. VIII of the Gita-Rahasya, pp. 255 to 262). Similarly, ,, 
it is stated in the Maitryupanisad (9. 10), that the Subtle 
Body is made up of 18 elements. Therefore, one has to 
conclude that the words “ Mind and five organs” point to 
the collection of the other elements, which are in the Subtle 
Body. The doctrine that the Jivatman does not come into 
existence over and over again each time from the Para- 
mesvara, but that it is an ‘ eternal amsa ’ or particle of the 
Paramesvara (Gi. 2. 24) has also been enunciated in the 
Vedanta-Sutras by using the two words ‘ nitya ’ and * ama ’ 
(Ve. Su. 2. 3. 17 and 43) ; and this fact fortifies the state- 
ment in Chap. XIII (13. 4), that the consideration of the 
Body and the Atman has been adopted into the Gita from 
the Brahma-Sutras. (See Gi. Ra. App, pp. 756 to 758). The 
word ‘ amsa * has to he taken as meaning just as space 
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(akasa) is part of the receptacle (ghata), which contains it ” 

(i. e., ghatakasadimt amsa)-, and not as an \msa' 
(particle), which has been cut out, as has been shown in 
Chapter IX of the Gita-Rahasya (pp. 338-339). When in 
this way, the Actions of taking birth in a Body, leaving the 
Body, and enjoying the objects of sense are going on—] 

(10) Fools do not realise That, Which leaves the body, or 
remains, or enjoys ( not by Itself, but) as a result of being 
united with the constituents. People, who see with the 
jmm-caksu (that is, eyes of Knowledge-Trans.) realise- 
(It) (11) Similarly, those Yogins who strive, realise this. 
Atman installed in themselves; but, those, whose Atman 
(that is, Reason) is not evolved, such ignorant people cannot, 
realise It even by striving. 

[ After stating in the 10th and 11th stanzas, that Self- 
Realisation results by following the path of Karma-Yoga, 
hy means of the “ eyes of Knowledge ”, the description of 
evolution of the Jiva (the Personal Self) has been 
completed. Now, some further description is given here of 
the all-pervasiveness of the Atman by way of introductio^^^^^ 
as had been done previously in Chapter VII (see, 7, 8 19) , 
and then from stanza 16 onwards, a description of the form 
of the Purusottama is given.] 

(12) That brilliance, which being in the Sun, illumines 
the whole world; that brilliance, which is in the Moon and 
in Fire, know that that brilliance is Mine. (13) Similarly, 
entering the earth, I maintain (all) created beings by My 
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brilliance ; and, becoming the fluid Soma ( Moon), I maintain 
all ausadhi (that is, all vegetable life). 

[ The word ‘ soma ’ has the double meaning ‘ soma-valli \ 
and also ‘ Moon ’ ; and as the Moon is fluid, radiant 
{amsuman), and white, so also is the soma-valli, according to 
the Vedas; and both have been called “the Lord of 
Vegetables”. But, having regard to the anterior and 
posterior contexts, the Moon is clearly meant here. After 
having stated in this stanza, that He is the brilliance in the 
Moon, it is stated in this very stanza that He is also the 
property of the Moon to maintain vegetation. There are 
descriptions elsewhere also, that, as the Moon is fluid, it 
contains this quality, which causes the growth of vegeta- 
tion, ] 

(14) Becoming the Vaisvanara-formed Fire, I inhabit the 
the bodies of created beings; and being united with the 
ptuna and the apam * breaths, I digest the four kinds of 
food (namely, that which is to be eaten, to be sucked, to be 
licked, and to be drunk). (15) Similarly, I am installed 
in the heart of everybody; and Memory, Knowledge and 
their apohanam f ( that is, destruction ) are My doing ; and 
I am also That, Which is to be known by means of all 
the Vedas; 1 am the author of Vedanta; and I am also 
the Knower of the Vedas. 

[The 2nd part of this stanza has appeared in the 
Kaivalyopanisad (Kai. 2. 3) ; and the only difference of 
reading there is “ vedcdr aneltaih" instead of “vedaisca 
sarvaih ”. Therefore, the inferences drawn by some critics, 

* For meauing of pram and apana, see p. 959 supra — ^Trans. 

't- ‘^apohanam” is also translated as “Esasoning faculty” 

( See Apte, Practical Sanshrit-English Dictionary, 1924, p. 109— Trans ) 
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■on the assumption that the word ‘ Vedanta ’ was not in 
existence at the time of the Gita, that either this stanza 
must be looked upon as an interpolation, or the word 
‘ Vedanta ’ must be taken as meaning something else, are 
wrong. The word ‘ Vedanta ’ has appeared in the Munclaka 
(3. 2. 6), and in the Svetasvatm'a (6. 32) TJpanisads ; and 
some of the hymns from the Svetasvatara are to be found 
literally in the Gita. Now, the Blessed Lord gives a 
description of the characteristics of the Purusottama, based 
on the etymology of that word — ] 

(16) In this sphere, there are two Purusa-s (that is, 
•entities— Trans.), namely, the ‘ksara’ and the ‘aksara’. 
The ‘ksara' means all (perishable) beings, and That 
( Imperceptible Principle in the form of Prakrti), Which is 
' kutastha’ (that is, at the root (kuta) of all these beings) is 
called the ‘aksara’. (17) But that super-excellent purusa 
{purusottama) is different ( from both these ), It is known 
as the ‘Paramatman’. That inexhaustible Isvara pervades 
the three spheres and maintains (the three spheres). 
(18) As I am beyond the ‘ksara’, and am (a Purusa), even 
more excellent {uttama) than the ‘aksara’, therefore, in 
ordinary parlance and also in Vedanta, I am known as the 

■‘Purusottama’ (^Mrasa4wtoOTa). 

[ The words ‘ kmra ’ ( Mutable ) and ‘ ak^ra ’ ( Immutable ) 
used in stanzalSare respectively synonymous with the words 
‘ vyakta ’ ( Perceptible ) and ‘ avyakta ’ ( Imperceptible ) — or the 
perceptible universe and the imperceptible Prakrti— used 
in Sarnkhya philosophy. Out of these, the meaning of 
* ksara’ as “ a perceptible perishable substance made up 
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of the five primordial Elements’’ is patent. But, as the 
adjective 'aksara' has several times before been also> 
applied to the Parabrahman ( See Gi. 8. 3 ; 8. 21 ; 11. 37 and 
12. 3 one mnst bear in mind that the word 'aksara" used 
in defining the ‘ Purusottama ’ does not mean the 'aksara 
Parabrahman ’ but means the * aksara Prakrti ’ of Samkhya. 
philosophy. And in order that such a confusion should 
not arise, the word 'aksara' has been intentionally defined 
in stanza 16 as meaning the "kutaslha Prakrti” (SeeGL 
Ra. Chap. IX pp. 275 to 280). In short, the Aksaba 
Brahman, which is beyond both the perceptible Cosmos 
and the imperceptible Prakrti (see my commentary on 
Gi. 8. 20-22 ) is essentially the same as the PURUSOTTAMA, 
Who is beyond the 'ksara' (visible Cosmos) and the- 
'aksara' (Prakrti). Both these are known as the 
PaRAMATMAN; and it has been stated in Chapter XIII 
that this Paramatman resides in the Body in the form, 
of the ksetrajna (Gi. 13. 31). From this it follows, that 
the Original Principle arrived at by the Consideration of 
the Mutable and the Immutable, namely, the 'aksara 
Brahman’ is also the ultimate resultant arrived at by 
the Consideration of the Body and the Atman : or, in other 
words, that there is only one Purusottama both in the 
Body (pinda ) and in the Cosmos {hrahnanda). It has also 
been stated that the same Principle is to be found in the 
Adhibhuta, the Adhiyajna, etc., or in the (symbolical)' 
ancient pippala tree. That man, who has Realised this 
Unity in the Cosmos, and continues to Realise till death 
that “there is only one Atman in all beings”, attains 
the Paramesvara, while he is practising the Karma-Yoga r 
such is the ultimate summary of this exposition of 
Spiritual and Empirical Knowledge, It is not that one 
cannot attain Release solely by Devotion to the Para- 
me&vara, and without performing Actions. But, that is- 
not the import of the exposition of Spiritual and Empirical 
Knowledge in the Gita; for it has been stated already 
in the beginning of Chap. VII of the Gita, that the 
exposition of Spiritual and Empirical Knowledge in 
the Gita has been made solely (i) for showing that one-' 
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should perform all worldly affairs with a Desireless Mind, 
which has been purified, whether by Knowledge or by 
Devotion ; and (ii) for showing how Release can thereby 
be obtained. To proceed: the Blessed Lord now explains 
what beneficial result is obtained by knowing this — ] 

(W) Who thus Realises, without being engrossed by 
Ignorance, that I am the Purusottama, he, O Bharata l 
becomes omniscient, and worships , Me in all ways, 
(20) Q ;sialess Bharata ! I have thus explained this science^ 
which is a mystery of mysteries ; by understanding this?: 
(a man) will become ‘Mddhiman’ (that is, buddha or 
a Knower) and ‘krtakrtya’ (that is, ‘one who has done 
allthatought to be done’— Trans.) 

[The word ‘ buddhiman' h.eTe means ‘ buddha' or a JnSA& 
(Scient, Knower); because, ' the words 'buddha' and 
'krtakrtya,' haY& been used in the same sense in the . 
Bharata ( San. 248. 11). The ordinary meaning of the 
word namely, ‘the Buddha incarnation’ has . 

not appeared anywhere in the Mahabharata ( See Gl, Ra. 
App- PPt ' .1 

Thus ends the fifteenth chapter entitled Purusottama- 
Yoga in the dialogue between §rl Krsna and Afjuna oh 
the Yoga included in the Science of the Brahman (that is, 
on the' Karma-Yoga) in the Upanisad sung (that is, told) 
by the Blessed Lord. 
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CHAPTER XYf. 

[ The Purusottama-Yoga is the climax of the Knowledge 
of the Mutable and the Immutable ; and really speaking, 
the exposition of Jhana and Vijnana, which was started in 
Chapter VII, for showing how a man can attain Release by 
Realising the Paramesvara, while he is following the Path 
of Karma-Yoga, should have been finished here, and the 
summary started. But in Chapter IX (9. 13), the Blessed 
Lord has merely briefly stated that the ungodly person does 
not realise His imperceptible and excellent form ; and He, 
therefore, now commences this chapter for describing the 
character of such an ungodly person ; and after explaining 
in the next chapter why such differences arise between men 
and men, the entire Gita has been summarised in Chapter 
XVIIL] 

■ ^ ar. . 

The Blessed Lord said : — (1) Fearlessness, a pure and 
sattvika temperament, ‘ jmna-yoga-vyavasthiti ’ [that is, the 
■well-calculated proportionment of jmm (-niarga) and 
(Karma-) Yoga], generosity, endurance, sacrifice, ‘svadhyaya’ 
(that is, following the religion prescribed for one’s status-in- 
life), performing austerities, straight-forwardness, (2) harm- 
lessness, veracity, not getting angry, ‘ tydga’ (that is, 
Renunciation of the Fruit of Action), tranquility, ‘ apaikunya’ , 
(that is, overgrowing one’s narrow-mindedness, and acquiring 
a generous frame of mind), kindness towards all beings, 
absence of avarice, mildness, feeling ashamed (of evil 
action), ‘ acdpala' (that is, giving up useless activity), 
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<(3) brilliance, forgiveness, steadiness, purity, non-hatred, not 

Ijeing over-dignified, these (qualities), OBharatal are acquired 

toy persons, who are born to godlike endowments. 

[ These 26 qualities of godlike endowment are practically 
the same as the characteristics of 'jnam ' given in Chapter 
XIII (Gi. 13. 7-11); and that is why ‘ajnana’ has been 
included in the ungodlike characteristics in the next stanza. 

It is not possible to define the meaning of each word in the 
list of these 36 qualities in such a way that it will he 
•different from the definitions of the other words; and such 
was not even the intention of the Blessed Lord. For 
instance, Harmlessness (ahimsa) is divided by some persons 
into ‘ kayika ’ (bodily), ‘ vacika ’ (vocal), and ‘ rmrmika' 
(mental) ; and, they look upon angrily hurting the mind of 
another person as a kind of harmfulness (himsa). If one, 
.similarly, considers the three aspects of ‘ purity ’, not being 
angry, not hating any one, and other qualities can be 
included in ‘mental purity’. There is a detailed descrip- 
tion of self-restraint, austerities, veracity, and avarice in 
Chapters 160 to 163 of the Santiparva of the Mahabharata. 
•Out of these, the word ‘ dama ’ (self-restraint) has there been 
taken in an extensive meaning, so as to include forgiveness, 
.steadiness, harmlessness, truth, pleading, and other several 
35 or 30 qualities (San. 160) ; and in exposition of ' satya 
(veracity), that quality is said to include by itself the 
•following thirteen qualities, namely, truthfulness, 
equability, self-restraint, absence of jealousy, forgiveness, 
;shame, patience, want of envy, sacrifice {yaga), meditation 
Idhyana), ‘ art/a^a ’ (desire to benefit others), endurance, and 
kindness ; and these various words have also been defined 
in the same place. Grouping together many qualities in 
this way under one heading is a matter of learning : and if 
each quality is considered in this way, it will be necessary 
to write a treatise on every one quality. All these 
•qualities have been enumerated in the above stanza with 
the sole intention that one should thereby get a complete 
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idea of the sattvika form of godlike endowment ; and that, 
if some meaning is not . conveyed by any one word, it. 
should be included in another word. I have interpreted the; 
word “ jnanayoga-vyavasthiti ” in the above list, in 
accordance with Gi. 4. 41 and 42, so as to support the 
KarmarYoga. The words tyaga and dhrti have been 
defined by the Blessed Lord Himself in Chapter XYIH, ; to 
which tbe reader is referred (18. 4 and 29). Having thus 
mentioned the qualities included in godlike endowment, 
the Blessed Lord now describes the opposite, namely, the 
ungodlike endowment—] 

(4) Hypocrisy, pride, over-dignity, and also, O Partha I 
anger> ‘ parusya- (that is, cruelty), and • ignorance are 
(acquired} by those who are born in the ungbdlike endow- 
ment. 

[In the: 164th and 165th chapters of the Santiparva of the- 
Mahabharata, some of these qualities have been described;; 
and in the end, it is also stated who is to. be called 
a ‘ nrianisa \ As ajndna ’ ( Ignorance ) has been described 
in this stanza as one of the pharacteristics of the ungodlike 
endowment, it is clear that 'jnam’ (Knowledge) is 
a characteristic of the godlike, endowment.; , Having in 
way,. described the two kinds of natures one comes 

accross .in the world — ■] . 

(5) (Out of these) The godlike endowment is considered 

(ultimately) ' productive of Releasei and the ungodlike 
(endowment), productive of bondage. O Pandava j you are; 
born in the godlike endowment ! Do not lament ! ' 

[The Blessed Lord has dhus shortly explained the fate of 
persons: possessing: these- two kinds of nature. He now 
despribcs.in detail the ungodlike ( dsuri ) persoii — 
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(6) In this world, two kinds of beings coirie into existence, 
(one) godlike, and (the other) ungodlike. (Out of these) 
I have described to you in detail the godlike (variety); 
(now) O Partha ! I am describing to you the urigodlike 
(variety), to which listen. 

[As the description given by the Blessed Lord in the 
previous chapters of how a Karma-Yogin should behave, 
what the Brahini state is, who is to be called a ‘stithaprajila’ 
■ora ‘ bhagavadbhaMa\ ox a ‘triguv^tita’, and what Jfilna is 
etc., as also the description of the godlike endowment 
given in the fii-st three stanzas is the same- as the 
description of a person having a 'daiva' (godlike) nature, 
the Blessed Lord has here said that the ‘daiva' variety 
has been described by Him in detail before. There is some 
reference in Chapter IX to the ungodlike endowment 
( 9. 11 and 12 ) ; but as that description is incomplete, it is 
completed in this chapter. ] 

(7) Ungodlike persons do not understand what /mor/h' is, 
(that is, what should be done), nor what wmr)*' is, (that is, 
what should not be done); and, purity, good behaviour, 
or veracity have no place in them. (8) These (nngodlike 
persons) say : “the whole world is unreal, As’ 
(that is, without any support), ‘anisvara’ (that is, . existing 
without a Parmesvara) and ‘a-paraspara-sambhUta’ (that is > 
not created one from the other); (in short) what can be 

the object, of it, if not enjoying the objects of sense by 

human beings ? ” . 

[Although the meaning of this stanza is clear, there is 
a great deal of difference of opinion about the inter- 
pretation of the words used in it. In my opinibn, this is 
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a description of the opinions of atheists like OarvSka and 

■ others, who , disputed both the .Vedanta and Samkhya 
doctrines relating to the construction of the .world; and 
therefore, the words used in these stanzas refer to a doctrine' 
contrary to both the Saifakhya and the Vedanta doctrines. The 
Vedantist looks upon this world as perishable, and looks for 
the Imperishable Reality — ^^safyasyci scd^am^' (Br, 3. 3. 6) — 

■ in it; and looks upon- that Real Element as, the fundamental 
support QT ^pratistka*—^brah7mpuccamprafistha'[(Tebi 3. 5.)-~ 
of it; But the demoniac persons believe that this world is 

that is, not containing ‘ ’ (Reality) ; and that 

it is, therefore, that is, not having a pratistha. 

or support. But, a doubt may be raised that although the 
Imperceptible Parabrahman of the VedSntists may in this 
way be not acceptable to demoniac persons, they may be 
accepting the Perceptible Is vara, Who is worshipped in 
the Path of Devotion. Therefore, the third word \anUvara * 
(awa + isiwa) has been used in this stanza, in order to 
make it perfectly clear that such demoniac persons do not 
even aceept the existence of an Is vara in the world. 
When once the fundamental foundation of the world 
has thus been denied, one is also compelled to deny 
the explanation of the order of creation of the world 
contained (i) in the Upanisadic words : ^^ atman oMiah 
saThbhutah i akaiad vayuh I vayor agnih I agnef apah i 
adbhyah prlhivi I prthivya osadhayah I omdhibhyah annam i 
anndt puru^h i ” * (Tai. 3. 1) ; as also (ii) in the Samkhya 
doctrine, which looks upon Prakrti and Purusa as two 
independent Fundamental Elements, and looks upon all 
perceptible objects as being the result of the mutual support 
iannyonyUiraya), that is, of the intermixture, of the sattm^ 
rajas, and tamm constituents. Because, if this chain or 
' order of succession is accepted, then, going backwards from 
all the objects in the visible world, one will have to admit 

^ This quotation, which has not been translated into Marathi, by 
the author, means : Ether (or space), “ is born from the Self ; the 

air, from Ether (or space) 5 Fire, , from the Air ; Water, from Fire 
Earth, jfrqm Water ; vegetab^^^ from the Earth ; fooJ, from the 
Vegetables; and man from food — ^Trans. 
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that there. is, some origin. for the world* Therefore, the 
demoniac people do not admit that the various objects in 
the world are paraspcmsambhutaf that is, created one from, 
the other in a particular order. When once such: a belief 
about the creation of the world is fixed in the mind of any 
person, the human being itself becomes the most important 
object; and it necessarily follows, as a natural conclusion, 
that all the things in the world have been created only for 
satisfying the Desire (kama-vasana) of that human being, 
and have no other purpose; and this meaning is conveyed 
by the words Mmanyat kamahcdtukam^* that is ** what 
other object can it have except to satisfy Desire?*', used.. 
at the' end of the stanza, and also by the subseciueiit stanzas.. 
Some commentators refer the words aparaspara'* 
sambhuiam^' to the words ‘ fenjawi/aw and interpret the 
stanza in the following way; namely, does one see any- 
thing, which is not created by the * paraspam * that is, the 
union between the male and the female? No; and if ho 
such thing is to be found, then this world is certainiy 
' kamahetuka* thQ,t is, come into existence as a result of 
the Desire of the male for the female*’ : 

some others break up ^aparaspara ’ in a very strange way 
as aparas ca paras ca =^aparasparau*^ ; and they interpret 
the stanza as meaning: — ^'aparaspara itself means "male and 
female ’; and the whole world being created from these two,, 
the mutual desire of the male for the female is the only 
object for Jt ; and there is no other object But, 4hfe 
interpretation is not straight-forward. * aparas ca paras ca ’ 
will give rise to the compound "" apam -para ” ; and there 
will not be the consonant ‘s’, (the saMra), in the middle, as 
is to be found in ^paraspara'. Besides, if one considers the 
previous words ‘ a^saiya \ ‘ a-prati^ha * etc., it is clear that 
‘ a-pdraspara-sa'^bhufa ’ must be a mn-compound ; and them 
one has to admit that the word \ paraspara-samhhuta ’ means 
“the mutual creation (anyonya-^jamna) of gma-s (constituents) 
out of ” described in Samkhy a philosophy (GL Ra. 

p. 213 to 215). 'The two words ^ anymya ’ as34 ‘ paraspara^ 
are synohymbiis with each other ; and both these words are 
used in Samkhy a philosophy in describing the mutual 
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effects of the constituents on each other ( see Ma. Bha. San. 
305 ; and Sam. Ka. 12. 13). The Madhvabhasya on the 
Gita accepts this meaning; and in explaining how the 
various things in the world spring one out of the other, it 
gives the same stanza as in the Gita, namely, “ anriad 
bftufawt ’’ etc., that is, “ rain-showers spring out of 
the sacrifice (because, the oblations thrown into the fire 
reach the Sun), food springs from rain-showers, and living 
beings spring from food ” (Gl. 3. 14 ; Mann. 3-79). But, as 
the statement in the Taittirlya XJpanisad is more ancient 
and more exhaustive than this, I have quoted it above as 
an authority. Nevertheless, the words ‘ a-paraspara- 
samhhuta' in the Gita are, in my opinion, indicative of the 
Samkhya theory, rather than the Upanisadic theory, of the 
creation of the universe. The Blessed Lord now explains 
what effect this opinion of these demoniac persons, 
regarding the creation of the universe, has on their 
, behaviour. The expression ‘ kdmahaituka ’ used at the end 
of the above stanza is now made further clear. ] 

(9) Accepting this view, these feeble-minded, soul-less, and 
malevolent persons perform cruel Actions, and come into 
existence only to destroy the world; (10) and sheltering 
themselves behind ‘ knma’ (that is, the desire to enjoy 
the objects of sense), which can never be fully satisfied, 
these (demonic persons), saturated with hypocrisy, false 
dignity, and pride, entertain (in their mind) false con- 
clusions, '.(that is, unreasonable ideas), and engage in 
dirty Actions. .(11) Similarly, being engrossed lifelong 
with immeasurable anxiety (to enjoy happiness ), being 
steeped in enjoying, the objects of sense,, and firmly belieying 
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that that is everything; (12) being bound by hundreds 
of bonds of hope, and being subject to Desire and Anger, 
.( these demoniac persons ) entertain the ambition of amassing 
huge wealth, by injusticci in order to enjoy pleasure. (13) 
.(They say:) “To-day I have acquired this; (to-morrow) I shall 
■get that desire satisfied; this wealth is (with me); and 
again that (wealth) also will become mine; (14) I have killed 
this enemy; and I shall also destroy others; I am the 
Isvara, I (alone) am the enjoy er; I am perfect, powerful 
:and happy; (15) I am wealthy, born in a good family; 
who other is there like me? I will perform sacrifices; 
I will give in charity, I will enjoy myself”. Being misguided, 
•as a result of Ignorance, as described in these words; 
{16) being mis-directed by all sorts of ideas, being entangled 
• in the cob-webs of mental confusion; and steeped ini the 
enjoyment of the objects of sense, these (demoniac persons) 
fall into a filthy hell! (17) (Who are) Self-praisers, who 
behave over-bearingly, and who are full of the pride of 
wealth and dignity, these (demoniac persons), abandon 
i^stric admonitions and hypocritically perform oiily nominal 
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sacrifices. (18) Who, being bloated up by egoism, power,, 
pride, desire, and anger, hate Me (the Paramesvara ), Who am- 
in their body as also in the bodies of others; (and who are)> 
maligners, (19) (these) haters, who commit unholy Actions,, 
and (these ) cruel, and lowest of men, are always thrown 
by Me into demoniac (that is, sinful) births in this worldly 
life. (20) 0 Kaunteya ! these foolish persons, thus taking: 
birth in demoniac wombs, never come to me, and ultimately 
reach the lowest of low conditions. 

[The Blessed Lord has so far described demoniac persons 
and the state they reach. HE now explains how one can 
escape from it — 

(21) The gate-way of hell is of three folds, namely,. 
Desire, Anger and Avarice; and it is destructive of one’s - 
Self; therefore, these three should be given up. (22) O’ 
Kaunteya S when a man has escaped from these taTnodvUra-s 
(that is, doors of darkness — Trans.), he begins to act in a 
way which is beneficial to himself, and ultimately reaches:- 
the highest state. , 

[ It is clear that when the three gates of hell are escaped 
froniir a good; state must, be obtained. But, it has not so- 
, far been stated by what kind of conduct this can be done. 

, T)je:^ef or^, the. Blessed- Lord paw explains what that path 
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(23) (He) who has given up gastric directions, and begun to- 
do what he likes, does not attain Perfection; nor does he 
reach an excellent state, (24) ‘ iasmat’ (that is, therefore— 
Trans.), in order to decide the “ Mryakarya-vyapasthiti”,. 
(that is, what ought to be done and what ought not 
to be done), you must accept the Scriptures (Sastras) 
as authoritative; and after finding out what has been, 
directed by the Scriptures, it is proper that you should act 


accordingly. 

[ The word ‘ karyakarya-vyavasthiti ’ used in this stanza 
clearly shows that the Gita has been told, keeping before the 
minil the idea of Ethics ; and it has been shown clearly in 
the Glta-Eahasya (pp. 66 to 69) that this is known as the 
Earma-YogarSastra, 1 

Thus ends the sixteenth chapter entitled Daivasura- 
Sampap-Vibhaqa Yoga, in the dialogue between Sri Krsna 
andArjuna, on the Yoga included in the Science of the 
Brahman (that is on the Karma- Yoga) in the Upanisad sung 
(that is, told) by the Blessed Lord. 


' ’ ■ ■3^^ 3WR' ■■■ ^ 

^ - 1- rv'<r>v _.i :..._ : ... _.... - _,..." «s. -..gN .» ■' ^ 

^ 1 " ■; _; ’ 

M 3 m ii I ii ■ 
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. [When a 'description has 'thus been made of' persons.'^who 
maintain and protect the world by following the Karmar 
‘ Yoga-Sastra, as also of those, who, on the; other hand, 

• destroy the world, the question why these differences arise 
between nien and men, naturally springs up. The ordinary 
answer to that question, namely, prahriya niyafah ..svaya'' 
that is, “that is according to everybody’s nature”, has 
been given in Chapter VII above (7.20). But, as a full 
exposition about the three constituents namely, sattva, 
.rajas, and tamas, has not been made in that chapter, it was 
not possible to give there a detailed explanation of 'these 
differences, which arise from Prakrti. Therefore, these 
three constituents have been described in Chapter XIV; 

- and after explaining in this Chapter liow diverse kinds of 
faith etc., arise on account of these constituents, the entire 
: subject-matter of Jhana and Vijhana has been concluded 
in this chapter. In the same way, the reason for the 
differences in the Path of Devotion, mentioned in the 
Chapter IX (see 9,23 and 24), becomes clear by the 
explanation given in this chapter. Arjuna first asks — ^ 

Arjuna said : — (1) O Krsnad those who, notwithstanding 
'that they are filled with Faith, yet perforin sacrifice without 
observing the Scriptural methods, what should their ^ nistha' 
.(that is, mental condition) be supposed to be? Is it 
-sativika, or rajasa, or tamasa ? 

[This is the doubt raised by Arjuna on the admonition 
given at the end of the last chapter that Scriptural methods 
should be followed. It sometimes happens that even 
having faith in the Scriptures, a man commits mistakes 
as a result of ignorance. For instance, instead of 
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worshipping tlie All-pervading Paramesvara, ashas been. ' 
enjoined , ■ by the , Sastras, he* ■ : may ■. run after ■ deities-: ' :. 
{,Gi 9. 23)* . And the question of Arjuna. is, wh.at, is the- - 
’ or state, or mental condition of such a person. 
This question does not relate to persons, .who, despise the 
Sastras and religion for want of faith in them, that is, to 
demoniac persons. Nevertheless, wherever there, is occasion, 
the Actions of these people also haye been; described jn 
this Chapter.'] ■ . . 

The ^ Blessed Lord said : — (2) This faith of living ; beings- 

is naturally of three kinds> saUmka^ rajasa, and tamasa. Hear 
(how) that (is so). (3) The faith of every person, 
O Bhirata ! conforms to his ^ saitva* (that is, to his inherent 
nature ). Man is imbued with faith. In whatever niatter' 
(he puts) his faith, so is he (formed). ■ ' 

[The word ‘Mifte’. in stanza 2* means ‘natural tempera- 
ment’, ‘Reason’ or ‘ conscience ^ This word 'sattva' has 
been used in that . sense in the Kathopanisad (Katha. 6. 7) ; 
and in the Sarhkarabhasya on the Vedanta-Sutras also, the 
term ' saUva-kseirajTta" has been used in stead of ksetra- 
ksetrajfia ’ (Ve^Su. Sam, Bha. 1. 2. 12), In short, the word 
'svabhava' in stanza 2, and the word 'sattva* in stanza 3 are 
synonymous ; because, the doctrine that nature is nothing 
but Prakrti, and that Reason, and later on, Conscience,, 
spring from Prakrti, is accepted both in Vedanta and in 
Samkhya philosophy. The principle, “ in whatever matter 
(he puts) his faith, so is he (formed)” is only a repetition of 
of the theories, “ those who worship deities, go to the 
deities” etc., which have appeared before (Gi. 7. 20, 23;9. 25); 
and I have discussed this subject in Chapter XIII of the 
Glta-Rahasya (see Gita. Ra, pp. 5§9to 598). When it is . 

^ This ought to be stanza 3 and not stanza 2 — ^Trans. 


1160 GlTA-BAHASYA- OB EAJIMA-YOGA 

?r3i^ wi%r^ < 

ciwen ^ « 8 » 

admitted that every person reaps a reward according to 
his desires, and that having or not having a particular 
inclination or desire depends on his Prakrti (that is, nature), 
the question, how this nature should be improved, naturally 
arises. The answer to this question is: as the Atman 
•(Self) is independent, this bodily temperament can 
gradually he changed by practice and by renunciation ; 
and this subject has been discussed in Chapter X of 
the Gita-Eahasya, to which the reader is referred, 
(see pp. 382 to 390). All that has to be considered for the 
moment is why and how these differences in faith arise. 
Therefore, after having stated that the faith changes 
according to a man’s nature, the Blessed Lord now explains 
(i) what three kinds of faith are to be found in different men 
as a result of Prakrti itself being composed of the three 
constituents sa«m, rajas and tamos, and (ii) what the results 
of this difference are. ] 

<4) Persons, who are ‘sattvika’, that is, in whom the 
(benevolent) constituent, predominates, sacrifice to the 
deities; the rajasa (passionate), to gnomes (^n^sa-s)and to 
demons (yflyfesasa-s) ; and other remaining tamasa (ignorant 
■persons) offer sacrifice to dead bodies and ghosts (bhuta-s'), 

[The Blessed Lord has now explained the three classes 
into which men having faith in the Sastras fall as a result 
of the difference of their Prakrti, and He has also explained 
their characteristics. HE now describes the class of the 
lustful and hypocritical persons, who are such, as a result 
of not having faith in the Sastras. It is clear that these 
persons are not sattmkai but one cannot on that account 
;simply call them ‘ famasa ’ ; because, although their actions 
are contrary to the Astras, yet they have a tendency to 
perform these Actions ; and, tendency to Action is a feature 
■of the rajas constituent. In short, the adjectives sattvika, 
rajasa, or tamasa cannot be simply applied to such people. 
That is why men are divided into the two classes ‘ daivi ’ 
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(godlike) and ' asuri' (demoniac) ; and these evil-minded 
persons are put into the ‘asuri' class; the same idea has 
been conveyed in the two following stanzas. ] 
i(5) But, those persons who, being imbued with h}'pocrisy and 
■egoism, perform intense austerities contrary to the Sastras, 
on the strength of Desire and Attachment, (6) and oppress 
.not only the group of the five primordial elements etc., 
in their body, but also Me, Who saturate that body, 
:such undiscriminating (persons) may be understood to 
possess a demoniac temperament. 

[All the questions of Ajjuna have now been answered. The 
faith of different persons may be sattvAJai, rajasa or tamasa 
according to their nature ; and there being a (mnsequent 
difference in their Actions, they will attain various goals 
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Austerity and Knowledge. I will explain to you this- 
difference, to which listen. (8) The food liked by a sativika 
person is, such as increases life, the sativika temperament, 
strength, health, happiness, and love ; it is savoury, viscous,, 
and such as will be absorbed into the body, and will remain: 
in it for a long time, and is enjoyable to the mind. (9) The. 
food liked by the rajasa persons is ‘ katu’ (that is, hot},, 
pungent, saltish, very warm, irritating, dry, exciting, and 
such as creates pain, lamentation, and disease. 


[In Sanskrit.' ’ means ‘burning’; and "tikta' means. 

‘ bitter and ' accordingly, in Sanskrit medical treatises, 
mustard is described as ‘ tote and lemon or lime astikta 
(See Yagbhata-Sutra, Oh., 10). The words, 'kadu', and. 
Hikhat' in the Marathi language are corruptions of the 
words ‘tote and ' ttete’ in Sanskrit; but the meanings; of 
those t^o words in the Marathi language have got 
interchanged. The Sanskrit and Marathi meanings of ; the 
word ‘aparbksa' are similarly interchanged; and this thing 
is important from the point of view of etymology.] , 

(10) A tamasa person likes food, which has remained 
standing, (that is, which has become cold), is tasteless, 
bad-smelling, which has become stale (for one day), has. 
been tasted (by other people), and is also impure. 

[Rot only does the .soifrito, person like sattvika food; the 
raiasa, person, rajasa food; and the tamasa person, tamasa. . 
food ; but conversely, ky eating sattvika food, the inherent, 
nature, of a person also gradually becomes pure or sattvika, 
as has been ^stated in the Upanisads: . of aharasuddhau 
Saftva iuddkih” I (Chan, 7. 26. 2). Because, as the :Mind and 
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the Reason are only evolutes of Prakrti, if the food is- 
sattmka, the inherent nature also becomes saftvika in 
consequence. These are the different kinds of food. The 
Blessed Lord now explains how there are three different 
kinds of sacrifices. ] 

(11) The Sacrifice performed -without entertaining any 
desire for the fruit, and looking upon the performance of 
Sacrifice as a duty, and with a peaceful mind, and according to 
the Gastric rites, is sattvika • (12) but the Sacrifice performed 
with a desire for fruit, or only h 3 rpocritically (that is, for 
making an exhibition of one’s riches ), know that, such 
a sacrifice, O Bharata-srestha 1 is a sacrifice ; (13) and, 
the Sacrifice performed without Scriptural ceremony, without 
the sacrifice of food, without the recitation of hymns 
without giving charitable gifts, and without faith, such 
a sacrifice is tamasa. 


[ Justus there are three kinds of food and sacrifice, so 
also are there three kinds of austerities. But austerities have 
first been divided into ‘ kayiM (bodily), ‘vadka' (vocal), and 
‘?aa«asfA:a’ (mental); and then the three sub-divisions of 
each of these as a result of the saltm, rajas and tamas con- 
stituents have been explained. The word 'iapa’ in this place 
is not to be taken in the narrow meaning of ‘ going into a 
forest and mortifying the body according to the PStanjala- 
Yoga’, but means ‘Yajia, Yaga, study of the Vedas, or 
whatever anybody’s duty may be according to that one of 
the four classes to which he belongs ; e. S', fighting for the 
Kaatriya, trade for the Vaisya, etc., which is the austerity ^ 
(tapa) or penance for that particular person’. This com- 
prehensive meaning of the word ‘ tapa ’ (religious austerities- » 

69—70 
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or Penance), given by Mann (Mann. 11. 236) is intended 
in the following stanzas of the Gita. ] 

(14) Worshipping deities and Brahmins, as also those 
•who are learned; cleanliness, straight-forwardness, ceUbacy, 
-and harmlessness is called ‘ karlra’ (that is, Myika or bodily ) 
penance. (15) Speech, which does not cause pain (to the 
mind), which is true, likeable, and beneficial and also, 
the practice of ‘ svadhyaya’ (that is, one’s own duties) 
is called ‘D5ra^wn:ya’ (oflaAa or vocal) penance. (16) Keeping 
one’s mind pleased, gentleness, and maintaining ‘mauna’ 
(that is, silence, like a muni), mental control, and pure 
feelings is called ‘manasa’ (mental) penance. 

[The words, safya,priya, and Uta used in stanza 15 seeih 
to refer to the dictum of Mann : “ satya^i bruyat ^yam 
iruyan na bruyat satyam apriyam \ priyam ca nanrtam 
bruyad em dharrmh sanatanah ii ” (Manu. 4. 138), that is, 

■“ one should speak what is true ; one should speak what is 
sweet; one should not speak what is true, if it is not 
sweet; *this is the ancient religion”. But Vidura has 
told Duryodhana in the Mahabharata itself (Sabha. 63. 17) 
that “ apriyasya ca pathyasya vaktd srota hi durlabhak ” 
(that is, “ of what is disagreeable and beneficial, the speaker 
as also the hearer are hard to find ” — Trans.). Each of the 


* The words priyam, ca nanrtam Iruyat ” in the above quotation, 
which mean: “nor what is sweet, if it is false” are not 
included- in the author's Marathi translation of the Sanskrit 
quotation — Trans. 
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three divisions of Penance, namely, kayika, vacika and 
manasika falls into the following sub-divisions—] 

(17) If each of these three kinds of religious austerities 
f^or penance) is performed without entertaining the Desire for 
iFruit, and with excellent Devotion, and with a mind steeped 
in Yoga, it is called sallvika; (18) and when the austerities 
:are performed with the intention that one should be 
appreciated, or held in dignity, or worshipped, or hypo- 
■critically, then those unsteady and fleeting austerities are 
here (that is, in the Scriptures) known as rajasa; (19) those 
:austerities, which, being self-injurious, are performed out 
of a foolish persistence, or with the idea of harming others 
[by incantations for propitiation {jUrana), or causing death 
(mararaa) etc.], are called fawosa. 

1 Having thus described the divisions of Penance, the 
Blessed Lord now explains the three divisions of charitable 
gifts (dana). ] 

(20) That gift, which is made with the conviction that 
it is one’s duty to make the gift, after considering (the 
propriety of) the place, the time, and the (receiving) person, 
rand to a person, who has not obliged the giver, is called 
.sattvika-, (21) but the gift, which is naade unwillingly, as are- 
turn for some obligation (received), or with the idea of getting 


11661: GiTMAHASYA OB KARMA-YOGA ' 

J ■ ii; 

3T^^?m=ffra cirTW^ilfria*?; (I ii 

some reward for it in future^ is called / ' ; (22) and that. 

gift^ which is made at an improper place;, or at an improper- 
time.;, or to an . improper person, uiiappreciatingly, or 
disrespectfully is called 

I The three divisions into which Knowledge, Action, Do- 
ers, Reason, Perseverance, and Happiness fall, similar to the 
divisions of food, sacrifice, penance, and gifts, are explained 
in the next chapter (Gi. 18.20-39). The differentiation 
between the constituents given in this chapter is here over. . 
The Blessed Lord now refers to the definition of the 
Brahman ( the hrahma-nirdesa ); and proves the superiority 
. and adoptability of sdttmka Action mentioned above.. 
Because, a doubt is likely to be , raised to the exposition 
made above, that, whether an Action is saftvika, rajasa^. 
or tdmasa, it is still faulty and pain-causing ; that, 

' therefore, it is not possible to attain to the Brahman, unless . 
all these Actions are given up ; and that, if this is true, 
there is no sense in pointing out the difference, that a 
particular act is sdttvika, and a particular act rajasa. The 
answer of the Gita to this objection is that these divisions ■ 
of Action into saftmka, rajasa, and tamasa are not 
inconsistent with the Parabrahman. The canon (samkalpa), 
which defines the Brahman, includes sattvika Actions or 
good Actions ; and therefore, it is proved beyond doubt that 
these Actions are not metaphysically eschewahie { see 
Gi. Ra. p. 338). All the Knowledge acquired by man 
regarding the nature of the Parabrahman is concentrated, 
in the definition composed of the three words ‘'Om, Tat, SaP’, 
Out of these ‘Oni’ is the aksara-brakman, and that has been. 
described in different ways in different Upanisads. 
(Prasna. 5; Katha. 2. 15-17; Tai, 1. 8 ; Chan. 1. 1 ; Maitryu., 
6.3,4; Mandukya. 1. 12). And as this Brahman in the 
form of a consonant ( varnaksara-rupt ) was the only thing 
' in existence at the commencement of the universe, all 
' Action (or ritual) commences with that letter. ‘ Tat ’ = *thaP 
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means * somettiiiig beyond the ordinary Action*, that is to 
■say, the mttvika Action performed desirelessly, and having 
given up the Hope of Fruit; and ‘ Sat’ means pure Actions,- 
performed according to Scriptural directions, notwith* 
.-standing that -they may have been performed with a Hope 
for Fruit. Such is the meaning of this canon ; and if this 
meaning is accepted, not only sattviha Actions, performed 
with a desireless frame of mind, but also good Actions 
performed according to Scriptural directions are included 
in the ordinary and commonly accepted definition of the 
Parabrahman. Therefore, it is wrong to say that these 
Actions are eschewable. Besides the 'taf and 'sat'i 
Actions, there remain the ' asat' Actions, that is, evil • 
Actions. But, as such Actions are harmful both in this, 
life and the next, they are not included in the definition, ,, , 
as has been stated in the last stanza. The Blessed Lord 
says — ] 

, (23) The Parabrahman is defined (in the Scriptures) in 
three ways, as ^^Om-Tat-Sat”. By this (very) definition"*^ 
were the Brahmins, the Vedas, and the Sacrifices created 
formerly* 

[It has been stated before that in the beginning of the 
world, the first Brahmin in the form of Brahmadeva, the 
gods, and Yajnas were first created (Gl. 3, 10). But, the 
form of that Parabrahman, from which all this has been, 
created, is contained in the three words ‘ Om’, ‘ Tat ’ and 
' Sat ’. Therefore, this stanza means that the canon 
Gm-Tat-Sat ’ is the root of the entire universe. The Blessed 
Lord now gives the respective connotations of the three 
words’ 'Om’, ‘Tat’, and ‘Safin this canon, from the 
Karma-Yogic point of view — ] 

^ It is difficult to tinderstand how anything can be created by 
a definition (nirdeia), Sridhara explains the word ^.this ’ as mean* 
ing ^Parabrahman Trans. 
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(24) “tasmat” (that is, ‘since the world starts with this; 
canon’), Brahmists* (brahma-vadinak) start their Sacrifice,, 
Charity, Penance, and all other Scriptural Actions first 
uttering the word ‘OM’. (25) By using the word ‘TAT’,, 
people perform Actions, such as. Sacrifice, Penance, 
Charity etc,, without entertaining the Hope of Fruit,, 
in order to obtain Release. (26) Reality (astitva) and: 
saintliness (sddkuiva) are signified by the use of the word 
* SAT and O Partha ! the word ‘ SAT ’ is also applied tO' 
proper (that is, good) Actions. (27) Fixity (that is, having 
an unswerving faith in Sacrifices, Austerities, and Charity y 
is also known as ‘ SAT and the Action performed for that 
purpose is also known as ‘ SAT’ . 

[Sacrifices, Austerities, and Charity are the important 
religious Actions; and the Actions performed for this; 
purpose have been given the generic name ‘yajfldrtha- 
karma’ (Action for the purpose of a Sacrifice) by the 
MimSihsakas. Though a man may entertain the Hope for 
Fruit in performing these Actions, yet, as that Hope is 
consistent with Morality, these Actions fall into the 
category of ‘ Sat’; and all Desireless Action falls into the- 
class of ‘Tat ’=‘ that’, that is to say, ‘ that which is beyond 
this ’. As both these kinds of Actions are thus included 

* This word ‘ Brahmist ’ has been coined by me on the analogy 
of ‘ theist ’, ‘ atheist ’ etc., — Trans. 
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in the Bralmia-samkalpa Om-Tat-Sat ”, which is uttered’ 
at the commencement of eyery ritualistic Action, both of 
■them must be said to be consistent with the attainment: to - 
the Brahman (see Gi. Ra. p. 338). ■ Now there remains only ■ 
the ^ mat \ The Blessed now explains what the result of 
that Action is — ] 

(28) That oblation, which is thrown into the fire, or that 
(gift), which is given, or that penance, which is performed, 
or any whatsoever ( Action ), which is done, without faith 
is called ^asat\ O Partha I that (Action) is not beneficial 
whether after death (in the next life), or in this life. 

[ In short, the commonly accepted canon, indicative of 
the form of the Brahman, includes all Actions performed 
with a desireless frame of mind, and merely as duties, and 
which are either sattvika or are proper Actions, or good 
Actions, performed with a pure intention, and according to - 
Scriptural directions. All other Actions are futile. This 
proves that it is not proper to ask any one to give up’ 
Action, which is included in the definition of the Brahman, 
which came into existence with Brahmadeva (Gi. 3. 10), 
and which no body can escape from. And that is why 
the above Karma-Yogic interpretation of the canon. 

" Om-Tat-Sat ’ has been given in this chapter immediately 
after the disquisition on Karma. Because, a [mere descrip- 
tion of the form of the Brahman has been given before 
in Chap. XIII, as also before that chapter. What the 
words ‘ Om ‘ Tat and ‘ Sat ’ must have originally meant 
has been explained at the end of Chapter IX of the Gita- 
Eahasya (p. 338). The description of the Brahman as 
Saccidananda” is now in vogue. But, as the definition . 
of Brahman as * Om-Tat-Sat ’ has been taken here, instead 
of the definition ‘ Saccidananda it is possible to draw an 
inference that the definition of the Brahman as “Sacci-- 
dananda ”, as a generally accepted definition, must have ; 
come into vogue after the date of the Gita. ] 
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Thus ends the seventeenth chapter entitled Sraddha- 
TRAYA-ViBHAGA YoGA in the dialogue between §rl Krsna 
•■and Arjuna on the Yoga included in the Science of the 
Brahman (that is, on the Karma-Yoga) in the Upanisad 
isang, (that is, told) by the Blessed Lord. 




OHAPTER XYIII. 

[ The eighteentiL chapter is the summary of the entire 
*€rlta-science, I shall, therefore, make a review (literally,'''' 
cast a lion-glance ’) of all that has been stated so fat 
‘(for greater details, see Chapter XIV of the "Gita-Eahasya).''"' 
It is clear from Chapter OXE that the Gita has been 
told in order to induce Arjuna to do his own duty, when he 
was on the point of giving up the warfare, which was his' 
lot according to his own-status (svadkarma), and of starting 
to beg. Arjuna was filled with the doubt that if he 
performed such evil actions as killing his own preceptors 
etc., his Self would not be benefitted. Therefore, in the 
beginning of Chapter TWO are mentioned the two ways of 
living one’s life, which are accepted by Jnanins (i. e., 
Sages) ; namely, Samkhya (samnydm or Eenunciation), and 
Karma-Yoga (Yoga); and the ultimate conclusion has been 
arrived at, that though both these paths are equally produc- 
tive of Release, yet the path of Karma-Yoga is the superior 
of the two (Gi, 5. 2). According to the Path of Karma-Yoga, 
out of these two, the Reason is supposed to be superior ; if 
the Reason is steady and equable, Karma (Action) does not 
prejudicially affect anybody ; no one has escaped Karma, 
and no one should give up Karma; it is quite enough if one 
gives up the Hope of Fruit; it is necessary to perform 
Karma at any rate for universal welfare, if not, for one’s 
;self ; if one’s Reason is pure, Jnana does not conflict with 
Karma ; and if one considers tradition, then Janaka and 
others behaved in the same way. These and other logical 
arguments have been advanced from Chapter THREE to 
^Chapter FIVE. The next subject-matter is how to acquire 
this Equability of Reason, which is necessary for making 
Karma-Yoga successful, and how one ultimately attains 
Release, while following the Path of Karma-Yoga. In 
-order to acquire this Equability of Reason, one must 
acquire sense-control (mdnVa-y^^praAa), and thereby fully 
.realise that there is only one Parame^vara pervading the 
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entire creation ; there 13 no other way. Out of these, sense- 
control has been dealt with in Chapter SIX; and from 
Chapter VII to Chapter XVII, : is given the explanation of,."' 
(i) how the Knowledge of the Paramesvara is acquired, 
while practising , the Karma-Yoga, and (ii) what that ' 
Knowledge . is. Out . of these, Chapter. SEVEN and,. 
Chapter EIGHT deal with the Spiritual and the Empirical. 
Knowledge {jMna-mjnana) of (i) the Mutable and the 
Immutable and (ii) the Perceptible and the Imperceptible 
and Chapters NINE to TWELVE deal with the doctrine 
that though the Imperceptible form of the Paramesvara is- 
superior to the Perceptible form, yet, worshipping the’ 
Perceptible, without losing sight of the fact that there is. 
only one Paramesvara, is a path which is easy for 
everybody, because it is a matter which is capable of 
practical realisation. Then in Chapter THIRTEEN, the 
theory of the Body and the Atman {ksetra-ksetrajna-vicara} 
has been explained by saying that, that which is known as- 
the *a2i;|/aW (Imperceptible) in the Consideration of the 
Mutable and the Immutable, is, indeed, the Atman within, 
the body of a man ; and thereafter, there has been a detailed' 
consideration from Chapter FOURTEEN to Chapter- 
SEVENTEEN of the way in which persons of diverse 
natures in the world, as also the other diversified expansion 
of the world, came into existence, as a result of the consti- 
tuents of Prakrti — which subject-matter, is really an off- 
shoot of the Consideration of the Mutable and the 
Immutable ; and in this way, the exposition of Spiritual 
and Empirical Knowledge has been completed. But every- 
where, the only advice given to Arjuna is that he should, 
perform Action ; and the definite doctrine has been enun- 
ciated, that the Karma-Yogic way of living one’s life,, 
namely, the path of “worshipping the Paramesvara, and 
doing all Actions with a pure mind, according to one’s 
status, till death,, and with the idea of dedicating every- 
thing to the Paramesvara” is, indeed the best path of life.. 
When, in this way, the Karma-Yoga, based on Knowledge, 
and in which Devotion is the supreme factor, has been, 
explained in all its bearings, that very religion has^. 
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been summarised in Chapter EIGHTEEN ; and Arjuna 
has been induced to fight of his own free will. In this path,, 
which has been pronounced to be the best of all by the 
Gita, Arjuna has not been advised to take up the fourth 
state of life or Renunciation ; but, it has been stated 
that the man, who lives according to this path of 
life is a ‘ mtya-samnyasin ' (perpetual ascetic), (Gi. 5. 3), 
Therefore, the next question of Arjuna is whether the 
principle of (i) taking sometime or other to the fourth 
state of life, namely, the state of an ascetic, and (ii) 
literally abandoning all kinds of Action, is or is not 
included in the Path of Karma-Yoga ; and if not, then, 
what the meaning of the two words ‘ samnyasa ' and ‘ tyaga ’ 
is ( see Gita-Rahasya pp, 481 to 487. ] 

Arjuna said ; — (1) O Mighty-armed l^hsikesa ! the 
principle of Renunciation (samnyasa), and O Keridaityani- 
sudana ! the principle of Abandonment (tyaga), I wish to 
know these severally. 

[ This question has not been asked with the intention of ■ 
merely knowing the dictionary meanings of the words 
‘ samnyasa ' and ‘tyaga ’, or the difference between them. , 
The root-meaning of both is “to give up”; and it is not, 
that Arjuna did not know this. But, the Blessed Lord 
has nowhere advised the giving up of Action ; and wherever 
Renunciation has been dealt with in the 4th, 5th, or 6th 
chapters (4. 41; 5. 13; 6. 1), or in other places. He has 
directed that one should only make a. ‘ tyaga' (abandon- 
ment) of the Hope of Fruit (Gi. 13. 11), and should make ' 
the. ‘samnyasa' of, that is, ‘ dedicate ’, all Actions to the 
Paramesvara, (3. 30 ; 12. 6) ; whereas, if one considers the 
TJpanisads, one comes across statements describing the 
Path of Renunciation; which are indicative of the 
Abandonment of Action, such as, “ na karnmyE na prajaya i 
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‘ dlianena tyngen aike amrtatmm anasuh ”, that is, '' many , 

' persons have obtained Eelease by abandoning? or , making 
■a literal ‘ tydga ’ of all Actions ” ; (Kai 1, % ; Narayana 13* 

• 3) ; or, “ vedantorvijnana simiscitarthah, l m^nyasayogad 
yatayah suddhatatvdhw ”, that is, ^'yatins (ascetics), who have 
become pure by the Yoga of ‘ samnydsa\ in the shape of the 
Abandonment of all Actions” (Mundaka. 3. 3. 6); or, 
kim prajayd kansyamah ” that is,“ what have we got to do 
with sons, grandsons, or other progeny ” (Br. 4 4 33). It 
ds quite clear that Arjnna had seen that the Blessed Lord 
^as using the two words ‘ samnydsa ’ and ‘ tyaga ' in some 
other meaning, instead of applying them to the state of 
Eenunciation, in the shape of the Abandonment of Action, 
nut of the four states of human life, prescribed by the 
.’Smrti texts, and he has asked this question in order to clear 
up that point. See the detailed elucidation of this subject- 
matter, which has been made by me in Chapter XI (pp. 481 
to 487) of the Gita-Eahasya. ] 

The Blessed Lord said : — (2) Making ei ^nydsa' (that is, 
giving up) of (all whatsoever) Desire-prompted Actions, is 
known by wise people as 'Sarimyasa' ; (and) making an 
Abandonment of the Fruit of all Actions is known by the 
learned as ^Tyaga'. 

[This verse clearly explains what is meant by the words 
'samnydsa^ and "tydga" according to the Path of Karma- 
Yoga. But, as this opinion was not acceptable to the 
■commentators, who belonged to the Path of Eenunciation, 
•they have stretched the meaning of this stanza to a 
eonsiderable extent. In this stanza, the word " kdmya " 
appears in the very beginning. Therefore, these 
commentators say, that the divisions of Actions into nitya^^^ 

For defiiiitioBS oi^niiya^ etc., see Vol, I, P* et 
YTransktox. 
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mimittika^ kamya, and m^'ddAa^-according 'to the Mimainsa 
school -are indicated here ; and that according to the' advice- 
of the Blessed Lord, only ^ kamya" (desire-prompted)^- 
: ®'Actions should he given up”. But, the followers of the-^ 
Path of Renunciation have to 'declare that the ‘ nitya ’ and> 
' mimittika ' Actions have also been included in the ' kantym ’ ’ 
Actions. Even doing so, the statement in the .secpnd-: 
half of the stanza that the Hope of B’ruit should be giveUi 
up, and that Actions should not be given up, (see stanza 6, 
later on) does not become consistent with their mode of 
life. Therefore, these commentators have satisfied them- 
selves by passing a remark, on their own authority, that the 
Blessed Lord has here only showered empty praise on the* 
Path of Karma-Yoga ; and that His real intention was that 
all Actions should be given up. It is quite clear that this 
stanza cannot be satisfactorily explained from the doctrin- 
al point of view of the School of Renunciation or other 
schools. It can be rightly interpreted only so as to 
support the Karma-Yoga, that is to say, so as to support 
the principle enunciated on numerous occasions in the 
Gita, that one must continue to perform Actions, till death, 
giving up the Hope of Fruit ; and such a meaning indeed, 
is the straight and plain meaning. One must bear in, 
mind, in the first place, that the word ' kamya ' does not 
indicate the division of Actions into mYe/a, naimittika ^ , 
kdmya and nidddha^ made by the Mimainsa school. 
According to the doctrine of Karma-Yoga, all Actions 
fall into only two divisions, namely, ‘Mmya’ that is». 
'performed with Hope of Fruit V and ‘ that is, 

'performed giving up the Hope of Fruit and these two 
are respectively called '\pravrtta Karma”, and nivTtta 
Karma” in the Manu-Smrti (See Manu. 12. 88 and 89). 
Whether the Actions are Daily (?^^Y|/a), or Occasional 
{mimittilca} or Bodily (kdyilm)y or Yocal {vddka\ or Mental 
{mdmsika) or any other kind, according to the . division ipto 
etc., they must Ml into one of the two divisions, 
karmja' (Desire-prompted) and (Desireless); 

because, besides the two divisioris, (i) ‘ having kdma ’, that 
is, Hope of Fruit, and (ii) " not having Mm ’v no third. 
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division is possible from the point of view of Mma f Hope 
^of Fruit 1. If a particular Action is done for a particular 
^purpose, having regard to the .purpose for which it» is 
•prescribed by the Sastras, e.g.5 the ^ putresti ' sacrifice for 
■ obtaining a son, then it becomes ‘ kamya ’ ; and if the same 
■thing is done merely as a matter of duty, that is to say, 
•without entertaining the Hope of Fruit, it becomes 
*mskama\ When all Actions are thus divided into 
' kamya ’ and ‘ niskama * (or ‘ pravrtfa ’ and * nivrtta ’ accord- 
ing to the terminology of Manu), the Karma-Yogin gives 
> up all Actions which are 'kamya' or inspired by Desire, 
lit, therefore, follows that even in the Karma-Yoga, it is 
necessary to perform a ' samnyasa' (Renunciation) of all 
'kamya' (desired-prompted) Actions. How, let us turn to the 
second out of the two divisions of Karma, namely, the 
^division of ‘ niskama ' (desireless) Actions. It is true that 
the Gita definitely enjoins the performance of these 
niskama Actions on the Karma-Yogin; but even in 
them, one has to perform the total * ’ (abandonment) 

»of the Hope of Fruit (Gi. 6. 2). Therefore, even the 
principle of ‘ tyuga ' remains constant in the Gita-religion. 
In short, in order to impress on the mind of Arjuna that 
the principles of 'samnyasa' and of Hyaga' both remain 
constant in Karma-Yoga, the Blessed Lord has in this 
^ stanza given these two definitions, namely, "'samnyasa' 
means the total samnyasa (Renunciation) of kamya (desire- 
prompted) Action”; and '"iyaga' means the tyaga^ or the 
Abandonment, of Hope of Fruit, in all Desireless Actions 
-which are to be performed”. In an earlier chapter, in showing 
4hat Samnyasa (or Samkhya ) and Yoga are essentially the 
same, the word \samnyasin' (Gi. 5. 3-6 and 6. 1, 2), and 
later on in this chapter, the woxd 'tyagin \ have been defined 
in the same way ; and the same is the proper meaning in 
the present stanza. The doctrine of the Smrtis that, unless 
•one follows the order of the brahmacari^ grhastha^ vanaprastha 
,and samnyasa states, and “ ultimately takes up the 
.samnyasa state or the fourth state of life, in the shape of 
Renunciation of all Actions, Release is not possible”, is 
mot meant here. This clearly proves that even thoiigh the 
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Xiarma-Yogin may not take up the saffron-coloured robes 
of an ascetic and abandon all Actions, yet, since he is 
essentially following the same principles as a samnyasin, 
there is no conflict between Karma-Yoga and the Smrti 
texts. The Blessed Lord now summarises the dispute about 
Karma between the supporters of the Samnyasa School and 
the supporters of the Mimamsa school, and gives the 
ultimate decision of the Karma-Yoga-Science in the 
matter — ] 

(3) Some learned men say that as Karma is fiiulty, it must 
ibe given up (altogether) ; and others say that Sacrifice, 
Charity, Austerities, and Karma should never be abandoned. 
(4) Therefore, O Bharatasrestha ! listen to My decision on 
the question of ‘tyaga’. O Purusasrostha ! Hyagd is said to 
be of three kinds. (5) Sacrifice, Charity, Austerities, and 
Karma should not be abandoned under any circumstances. 
Those (Actions) must be performed. Sacrifice, Charity and 
Austerities are ‘pdvana’ ( that is, mind-purifiers ), for (even) 
•the wise. (6) Therefore, even these Actions (such as, 
:Sacrifice, Charity etc.) must be performed, without Attach- 
ment, and having abandoned the Fruit (like other desireless 
Actions, and for universal welfare). This, O Partha, is My 
■definite' (and correct) opinion. 

This is a summary of the doctrine of Karma-Yoga 
enunciated before on numerous occasions,' that the fault 
or the defect of Karma is not in The Karina itself, 
•but is in the Hope of Friiit ; and That all Actions 
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should, therefore, be performed desirelessly, and 
having given up the Hope of Fruit. The Gita does not 
countenance the doctrine of the Sainnyasa school, that all 
Action Is faulty and, therefore, such as ought not to be 
performed (See Gita, 18. 48 and 49). The Gita advocates 
the samnyasa (Renunciation) of only Mmya (desire- 
prompted) Actions. But. from this it would follow that 
since all the ritual and rites laid down by the Scriptures 
are ‘ kainya ’ or ‘ based on desire ’ (Gi. 2. 43-44), one must 
necessarily renounce them : and if that is done, the Cycle 
of Yajnas (</oJwacaA:ra) will come to an end (Gi. 13. 16),, 
and the world will run the risk of being devastated. Then,, 
what is to be done ? The Gita answers this question by 
saying that although the Scriptures have prescribed the 
performance of Yajnas, Charity etc. for obtaining heaven, 
it is not that these very Actions cannot be performed desire- 
lessly, and for universal welfare, with the idea, that 
performing sacrifices, or giving gifts, or performing austeri- 
ties is one’s duty in this life. (See Gl. 17. 11, 17, and 30). 
Therefore, just as other Desireless Actions are to be 
performed according to one’s status in life, so also should 
Sacrifices, Charity and other Actions be performed, 
giving up the Hope of Fruit, and without Attachment ; , 
because, such actions are always “pavana”, that is, 
purifiers of the mind, and increase one’s generosity. The 
words ‘'etany-api”=“ even these”, used in the original 
text mean : — “yajfla, dam, and other acts also, in the same 
way as other desireless actions”. When, in this way, these 
Actions are performed, giving up the Hope of Fruit — or from 
the devotional point of view, only with the idea of dedi- 
cating .them to the Paramesvara — the wheel of the world 
continues to roll ; and, as there is no more any Hope of 
Fruit in the mind of the doer, these Actions do not obstruct 
Release ; and all matters are properly settled. And this is, 
indeed, the final and definite doctrine of the Karma-Yoga- 
Science with reference to Actions. ( see my commentary 
on Gita. 3. 45). As this difference between the Path of 
Karma of the Mlmamsa school and the Path of Karma- 
Yoga of the Gita has been clearly expounded by me in the. 
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Glta-Raliasy;a (see pp. 403 to 409 and pp. 4?8 to 482), E 
shall not further labour the point here. To proceed: after 
the Blessed Lord has thus defined the meanings of the wordS' 

‘ samiyasa ’ and ‘ tyaga' according to the Karma-Yoga- 
Science, in reply to the question of Arjuna, He further 
emphasises what He has said by showing the different ways 
of performing Karma, e. g., sattmka etc. — 

(7) That Action which is ‘niyata’ (that is, ‘prescribed'' 
according to one’s religion) must not be abandoned. The- 
Abandonment (iyagd) of such: Actions, as a result of Ignorance',, 
is called Hamasa'. (8) If Action is abandoned, fearing that it 
will produce bodily hardship, (that is, for the sole reason that 
it is painful), such Abandonment becomes rajasa; and he will 
not obtain (that which is) the result of iyaga. (9) 0 Arjuna I 
when Action, which is ‘niyata' ( that is, ‘prescribed’ ) is 
performed as a ‘>4ar>>o’ (that is, only ‘as a duty'), and having, 
abandoned the Attachment as also the Fruit, such Abandon- 
ment is looked upon as a saitvika abandonment. 

[The interpretation by some commentators of the word' 

‘ niyata ’ as the ‘ nitya ' variety of Actions, out of the ‘ nitya',. 

‘ naimittiJca ' etc., is not correct. The word ‘ niyata ’ must be- 
, taken here in the same sense as in the sentence ‘ niyatam 
_ kuru karma tvam ’ (Gl. 3. 8). As has been already stated j 
above, the Mlmamsa terminology is not intended here. 

In Gl. 3. 19, the word ‘ ’ has been used instead of y 

^ niyata ’ ; and in stanza 9 above, the words ‘ karyg ' and. , 

' ‘ wfyufffl ’ have both appeared in one and the same stanza.. 

' This stanza is a justification of tie statement in stanza 2 at- 
the commencement of the Chapter, that performing 'the ’ 
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Actions, which have fallen to one’s lot according to the 
Sastras, looking upon such Actions as a ‘ duty ’ (see 
• >Gi. 3 19), is known as a sattvika Abandonment ; and that 
this is, indeed, what is known as ‘ samnyasa ’ (Renunciation) 
or 'tyaga' (abandonment) in the Karma-Yoga-Scienoe. 
The words ‘tyaga' and ^samnyasa' have thus been 
explained. Now, the Blessed Lord explains who the true 
‘ tyagin ' or ‘ samnyasin ' is, according to this principle — 

(10) Who does not dislike a particular Action, because it 
is ‘akukala’ (that is, not beneficial), and who is not attached to 
another Action, because it is profitable or beneficial, he is to 
be called a tyagin or samnyasin, endowed with the sattva- 
.quality, intelligent, and free from doubt; (11) because, 
whosoever is embodied, for him it is not possible to totally 
give up Action. Therefore, that man, who (without 
abandoning Action) has abandoned only the Fruit of Action, 
he alone is said to be a (real) tyagin (that is, samnyasin). 

[The Blessed Lord now says that a person, who has 
become a tyagin in this way, that is, by giving up merely 
the Hope of Fruit of Action, without giving up Action 
itself, is not affected by the bondage of any Action 
whatsoever — ] 

(12) The ‘a-tyagin', (that is, one, who does not abandon 
the Hope of Fruit), obtains after his death three kinds of 
Fruit of Action, namely, evil (ani§ta), good (zsia) and mixed 
(mikra), (that is, partly good and partly evil) ; but the 
saHinyasin (that is, one who performs all Actions, having 
given up the Hope of Fruit) never gets (this Fruit), (that Is, 
Actions can never bind him). 
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[These ideas about ‘tyaga’, ‘tyagin \ and ‘samnyadri'i 
'have appeared before in the Gita in many , plao^ 

' (Qi. 3. 4-7 ; 5. 2-10 ; 6. 1); and they have been summarised 
here. The literal Abandonment (samnyam) of all kind of 
Action has never been accepted by the Gita. According 
the Gita, the true or the (perpetual) samnydsin, is thp 
person who abandons only the Fruit of Action (Ql. 5. 3)i 
The real fi/aga (Abandonment) is the Abandonment of thp 
iHope of Fruit, which (Hope) is imbued with selfishness, 
.that is to say, the Abandonment of Egoism, In ordeT to, 
further emphasise this proposition, further reasons are now 
given — ] i - 


(13) O Mighty-armed ! I will mention (to you) the five 
•essentials, which have been mentioned in , Samkliye 
■philosophy, as causes for anything to happen, to which 
listen. (14) These are ‘adhisthdna’ . (place), as also a doer, 
various kinds of ‘karand (that is, implements), 

•various kinds of diverse ‘cestd (that is, Actiqns on the part 
of the doer), and along with these, the fifth, namely. 
Destiny. (15) Whatever Action is commenced by man, 
•whether by his body, or speech, or mind, whether that 
Action is ‘nyayyd (that is, justifiable) or ‘mparita' (that is, 
unjustifiable), these are the five causes of it. 

(16) When this is the (true) state of things, tW 
■‘durmali (evil-minded person— Trans.) who, as a result of 
:an undeveloped Reason, thinks that he alone is the Doer, 


1182 


GlTA-R-A.HASyA OB KARMA-YOGA 


sfTipfT wm 5T I 

^ fRcT ^ H u 

does Eot (it must be said) understand anything. ( 17 ) Who* 
does not possess the belief that am the doer^'i and whose:- 
Reason is unattached, such a person, even destroying other 
persons, cannot be said to have killed them; and thati 
(Action) does not bind him. 

[The word ‘ saw&Az/a ’ in stanza 13 has been interpreted , 
by some commentators as meaning the Vedanta-Sastra ; but 
as the next, that is, the fourteenth stanza, has appeared 
literally in the Narayaniya doctrine, and as there is a> 
previous reference in that treatise to the two KSpila 
SSmkhya elements, namely, Prakrti and Purusa, the word ' 

* mmkhya \ in my opinion, must be taken in this place to » 
mean the ‘ Kapila Sarhkhya philosophy ’. The proposition 
that a man should not entertain the Hope for the Fruit of ' 
Action, nor the egotistical idea that he will' do any” 
particular thing, has often before appeared in the Gita 
(GL 3. 19; 2. 47; 3. 27; 5. 8-11; 13. 29); and that very 
proposition has been further emphasised here by saying,, 
that '‘man is not the only reason for the effect of any 
Action coming into existence (see Gi. Ra. Ch. XI). Stanza . 

14 means, that whether human beings exist in this world or ' 
hot, the uninterrupted activity of the world will : go obi 
■ according to the natural course of Prakrti ; and that, things, , 
which a man believes to have been done by hinij are not . 
the result merely of his efforts, but have been ^ brought 
about by his efforts combined with the other activ-- 
Ities in the world. For instance, agriculture does not 
depend merely on the efforts of a man, but the natural : 
qualities or the activities of other things like land,, 
seed, rain, manure, oxen etc. are necessary, in order that 
agriculture should be successful. Some of the various activ- 
ities in the world which are thus necessary to make 
human efforts successful, are partly known to us ; and man 
itiakes an effort after considering the favourableness or- 
otherwise of these factors. But, there are also -several other* 
activities in the wprld, of which men are not ..aware, and^ 
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\wliicli .are either fayourable or unfavourable to the efforts 
he makes; and these are known as DESTINY ; and this m 
.■•said to be the ifth reason for any particular result coming 
...about* Tf all these things are necessary in order that 
. human effort should be successful ; and if many of these 
i things are not within one’s control or even not known, 
then,,, (i). proudly saying that one will do a particular thing 
. or (ii) entertaining a Hope of Fruit that a particular result 
, .should .follow the particular Action which one does, is 
clearly a sign of folly (Gl. Ra. pp. 452 to 455). Bui,, 

; stanza 17 is not to be understood as authorising that one^ 

- who has conquered the Hope of Fruit, may do any byU 
Action he likes. As that which ordinary persons do, is 
' . done by them with the idea of satisfying selfish purposes, 

' they perform wrong actions. But, the man, whose 
selfishness, avarice, or Hope of Fruit, have been fully ' 
-annihilated, and to whom all created beings are the same, = 
i is not capable of injury to another; because, the sin k . 
Jn the Reason and not in the Action. It, therefore, 

. necessarily follows, that, even if a man, (whose Reason 
has first been proved to be pure and clean), does something, 
which may appear improper from the worldly point of 
view, yet, the seed of that Action must be pure; and 
r stanza 17 says that such a pure-minded person cannot be 
, held responsible for such Action. The principle of the 
j sinlessness of the Stithaprajna, that is, of the person, whose 
Reason has become pure, has also been enunciated in the 
.TJpanisads (See KausL 3. 1 and Panca-da^i, 14. 16 and 17). 
.But, as this subject-matter has been fully thrashed out by 
me in Chapter Xlt of the Gita-Rahasya, I will not further 
ilabour the point here. As the Blessed Lord has, in this 
way^ fully analysed the meaning of the words ' samnyasa^ 
and * tyaga \ which (analysis) was made necessary by the 
‘ question of Arjuna; and proved that (i) true or 
sattuka Abandonment {tyaga) consists of performing 
all Actions, which befall a person on account of Scriptural 
.directions proper for his status in life, after he has given 
; up. egoism and the Hope of Fruit ; and that (ii) giving 
.Action is not true Abandonment, He now completes. 
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from the Karma-Yogic point of view, the consideration 
of the divisions of Karma into sattvika, etc., started in 
Ghap.XVIL] 

' 0.%) jmna, jn^a, and y«a/a is the three-fold division of 
‘ka^chcodanSi ’, and karana, karma and kartd. is the three- 
fold, division of karma-samgraha. (19) jmna, karma, 

^f/a each falls into three sub-divisions by reason of the 
difference in the three (sattva, rajas, and tamas) constituents,, 
as .lias been stated in the gunasamkhydna-kdstra (that is,. in; 
the Kapila-Samkhya-^stra). Hear those (sub-divisions) just 
as they have been mentioned (which I am describing to 
you).:' 

[ The words ‘ karma-codand ’ and ‘ karma-samgraha ’ are 
technical expressions. Before any act is performed by 
the organs, that Action has to be decided upon by the 
Mind. Therefore, this mental operation is called 'karma- 
bddana that is ‘ the first inspiration to do the act’; and 
that has naturally three aspects, namely, the ‘jndm the 
' jfieya' and the ‘jraafa’. For instance, before actually 
manufacturing an earthen pot, the potter ijMia) says in 
his own mind : “I have to do this particular thing (JHeya), 
ahd it can be done in a particular way (jnana)’’. This is 
the ‘ karrm-codam When in this way, a decision has- 
been arrived at in the Mind, the potter (kartd) gets 
together implements ( A:ara?ia ) like earth, wheel etc., and' 
actually manufactures the earthen pot ( toma).- This is 
the karma-samgraha. Though the earthen pot is the 
'"karma' (Action) of the potter, it is also referred to as 
the ‘ Mrya ’ of the earth. To proceed : it will be seen that 
the word ‘ A»rma-codawa ’ indicates the Action which 
takes place in the Mind or in the' internal sense’; andi 
the word * karma-samgraha ’ indicates the external Actions, . 
which correspond with that mental Action. In order to fully' 
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consider any Action, one must take into account both 
the ® codana ' as well as the ‘ samgraJia \ Out of these, the- 
characteristics of jnana^ jneya, and (ksetrajm) from 

the Metaphysical point of view have been considered before 
in Chapter XIII of the Gita (13. 18). Yet, as the charac- 
teristics of jnana in the shape of Action are somewhat 
different, the word * jnana ’ out of the former triad, and the- 
words * karma ’ and * kartd * out of the latter triad are 
now defined by the Blessed Lord — ] 

(20) That jfidna, by which one realises that in all 
^vibhakta' (that is, diverse beings) there is only One 
^ avibhakta ' (that is, undivided — Trans.) and Inexhaustible 
^bhava' (that is, Principle), is called sattvika Knowledge ; 
(21) that jnana (Knowledge), which creates an impressiorii 
that there are diverse bhava-s (Principles) in the various 
created things, is rajasa jnana ; (22) but that insignificant 
Knowledge, which unreasonably and without ‘ understanding 
elementary principles, confines itself to only one thing,, 
looking upon it as the all-in all, is tamasa jnana. 

[These characteristics of the various kinds of jnana are 
very comprehensive. The idea that one’s wife and children is 
the entire ^samsara" is tamasa Knowledge. When one rises a 
little above this frame of mind, one’s Vision becomes more* 
comprehensive ; and a man begins to look upon a fellow- 
townsman or a fellow-countryman as his own. Nevertheless, 
the idea that men from different places or different countries 
are different from each other is still there. This Knowledge 
is rajasa; but, when one rises even above this stage and 
realises that there is only one Atman in all created beings^ 
that Knowledge is complete an& In short, seeing’ 
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tlie Indivisible (avibhakta) in that which seems divided 
(vibhakta), or seeing unity ■ in diversity , is the true 
•characteristic of Knowlege ; and he who has thus under- 
stood that ‘‘ neha nanasti klmcana that is, there is no 
.manifoldness in -this universe ”, is really Released ; and, 
mrtydh sa mrtyum apnoti ya iha ndneva pasyati^' 
(Br. 4. 4, 10), that is, “ one who sees diversity in this 
world, falls into the cycle of birth and death ”, as has been 
stated in the Brhadaranyaka and in the Kathopanisad 
(see Katha. 4. 11). This is all that is to be Realised in the 
world (Gi. 13. 16) ; and this is the climax of Knowledge ; 
because, when all things are looked upon as one, the mental 
process of synthesis has no further field to operate (Gi. 
Ra. pp. 320-1). How this synthesising mental process 
.goes on, has been described in Chapter IX of the Gita- 
Rahasya (pp. 295 to 297), to which the reader is referred. 
The effect of this sattvika Knowledge on one’s bodily 
nature, when it is indelibly impressed on the mind, has 
been described under the name of ‘ the qualities of godlike 
endowment’ in the beginning of Chapter XVI; and in 
‘Chapter XIII, this kind of bodily nature has been ’ 
called ^jndna* (13.7-11). This clearly shows that (1) the 
perfection of the synthesising mental process and (2) the 
change in one’s bodily nature as a result of such perfection, 
.are both included by the Gita in the connotation of the 
term ^jndna" (Knowledge). Therefore, although the 
characteristics of Knowledge, as mentioned in stanza 20, 
may appear to be the description of a mental process, yet, 
that description includes the description of its effect on 
the bodily nature, as has been made clear at the end of 
Chap. IX of the Gita-Rahasya. To proceed: the Blessed 
Lord having thus described the various kinds of Jnana, 
now describes the various kinds of Karma—] 

(33) That Action; which is performed by a man; without 
«^entertaining the desire for obtaining the Fruit; without 
^entertaining love or ^te (in the mind), without being attachedj^ 
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;and as hoing ‘niyata’ (that is, prescribed) for him, according to 
•his own dharma (religion), is called sdttvika Action; (24) but 
that Action, which is performed with much labour (by a man), 
■entertaining 'kdmd (that is, the desire for reward), or haviiig 
;aD egotistical feeling, is called rajasa', (25) and that Action, 
which is ignorantly commenced, without considering the 
•‘anubandha’ ( that is, 'what its result will be’ ), or one’s 
•paurusa’ (that is, what one’s strength is), and whether (from 
it) there will or will not result destruction or ‘himsW (that 
is, ‘harm’ — Trans.), is called tdmasa. 


' [These three kinds of Action embrace all Action. Why 
^Desireless Action has been called the sdttvika, or the best 
' A.ction has been explained in Chapter XI of the Glta- 
' Rahasya, to which the reader is referred. This is also the 
■true ‘ akarma ’ or Non-Action (see my commentary on : 
■ Gl. 4. 16). As the doctrine of the Gita is, that the Reason , , 
>{buddhi) is superior to the Action {karma), the Reason 
((frame of mind) of the Doer has each time been mentioned 
in giving the above characteristics of Karma. It must be 
borne in mind that whether an Action is sdttmka or tdmasa 
has not been determined by reference to the external effects 
of the Action (see Gi. Ra. Ch. XII, pp. 530-531). Similarly, 
■one is not to understand the Gita as preaching that when 
one has abandoned the Hope of Fruit, one may do what one 
likes, without considering the pros and cons, and 
indiscriminately, as will appear from stanza 25 ; because^ 
(Stanza 25 emphatically says that, Action performed without 
(Seeing the ‘ arawdawdAz ’ or considering the Fruit, is idrmsa 
and not sdttvika {se& Gl. Ra. pp. 530-531). The Blessed 
Lord now explains the divisions into which all Doers fall, 
■according to the same principle— ] 
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(26) Who is not Attached ; who does not say : ‘I’ or. 
"mine”; who is not (mentally) moved, (both) when the: 
work is successful and when it is not successful ; (and) who 
(nevertheless) performs Action, being embued with, 
enthusiasm and perseverence, he is called (a) sattvika (Doer);., 
(27) who is attached to objects of sense, (and) avaricious 
who is filled with joy or sorrow (on the success or failure 
respectively of Action) ; who entertains the desire for obtain- 
ing the Fruit of Action ; who is harmful and impure, such a 
Doer is called rUjasa; (28) who is ‘ayukta' (that is, with an.> 
unsteady Reason), ignorant, proud, a cheater, ‘naiskrtikc^ 
(that is, one who deprives others of their goods) ; who is 
idle, ‘dlrgha-sutri (that is, difficult to get rid of ; or, who 
takes a month to do what is ordinarily done in an hour),, 
such a Doer is called tdmasa. 


[The word ' naiskrtika {ins-¥kTt=io cut) in stanza 28 
means “ one who cuts the work of others, or ruins it 
But some commentators accept instead the reading 
‘ ymkrtika \ ‘ nikrta ’ has been defined as a ‘ cheat ’ in, 
the Amarakosa : but, as the adjective ‘ cheat ’ has once 
appeared above, I have accepted the reading ‘ naiskrtika 
Out of these three kinds of Doers, the sattvika Doer is^ 
the true non-doer (afezrta), the untouched-doer (alipta-karta), 
or the Karma-Yogin. This stanza clearly shows that 
though he has given up the Hope of Fruit, his 
enthusiasm, ambition and discrimination do not cease to- 
exist. The Blessed Lord now applies this description of 
the three-fold development of the universe to Beasom 
(buddhi), Steadfastness (dhrti), and Happiness (sukha). 
The word ‘ buddhi ’ in these stanzas has to be taken to mean. 
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the ' vyavasayatmika buddhih’ or the ‘ deciding mentaF 
organ’ described in Chapter II (2. 41); and this 

subject has been fully explained - in Chapter VI of the 
Gita-Rahasya, pp. 187 to 192, to which the reader is ■ 

' referred. ] 

(29) G Dhanahjaya ! I am mentioning to you in their 
entirety the three divisions, arising as a result of the three - 
constituents, into which Reason and Steadfastness fall, whichs 
hear. (30) pravrUi (that is, commencing to perform any 
particular Action), nivrtti (that is, not commencing an^ 
particular Action), (that is, what should be done), and 
akarya (that is, what should not be done), what should be 
feared, and what should not be feared, what leads to bondage 
and what to Release, that Reason, which understands alii 
this, is called sattvika ; (31) that Reason by which a proper 

discrimination is not arrived at between the righteous and 
the unrighteous, between the doable and the not-doable,. 
such a Reason, O Partha ! is rdjasa i (32) that Reason,, 
which being steeped in ignorance, looks upon unrighteous- 
ness, as righteousness, and causes a viparita (that is, wrong) » 
view to be taken about everything, such a Reason, 0» 
Partha I is faznojsa. 

[ When Reason has been divided in this way, Conscience 
(sadasadviveka-buddhi) no more remains an independent 
thing, but has to be included in the sdftvikd buddhih, as has 
been explained in the Gita-Rahasya (pp. 191, 192), to which:. 
the reader is referred.] - 
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(35) That ^ a^DyahhicUri (that is, not swerving this side 
• or that side) Steadfastness, with which the various activities 
' of the Mind, life, and of the various senses are carried on by 
' Yoga (in the shape of the Abandonment of the Fruit of 
- Action) is sdttvika. (34) O Arjuna ! that Steadfastness, by 
which dharmay Mma and ariha (these purusdrthas^ -are 
carried on, and which entertains the desire for the fruit (of 
that dharmay artha or kMia) as occasion arises, that 
Steadfastness, O Partha ! is rajasa ; (35) that Steadfastness, 

by which a person becoming evil-minded, does not abandon 
' sleep, fear, lamentation, dislike, and pride, such a Steadfast- 
-Bess or perseverance, O Partha ! is tdmasa, 

' [The word 'dhrtV literally means ‘ courage but, what * 
is meant here is not physical courage, but mental 
determination. Coming to a decision is something to be . 

. done by the Reason. But, even if the Reason has come to 
^ a proper decision, such decision , must remain steady. 

; ^ jGiving, in this way, strength to the determination, is a 
, quality of the Mind. It is, therefore, said that Steadfast- . 

' ness or moral courage is a quality, which arises by the 
' - co-operation of Mind and Reason. But, the description of 
' sattuka Steadfastness is not complete by merely saying 
that a man must carry on the activities of the Mind, life,' 

’ ^ * and the organs by a ‘courage’, which is ^ a-vyabld€an\ 

- is, which does not run here and there. One must also be * 
told ^ with reference to what these activities are to be 
, performed, or what the Karma of this activity is; and that 
Karma has been described by the word ‘ Yoga’. Heedless 
vtoi say, it is not enough to define the word ' Yoga ’ as 
..meaning merely ‘concentrated Mind’. Therefore,.! have 
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interpreted it as meaning, ‘Yoga in the shape of 
Abandonment of the Fruit of Action ’, having regard to the 
anterior and the posterior contexts. Just as in describing : . 
the characteristics of the satttdka Karma or the sattvika ' 
'Doer, the quality of ‘giving up the Attachment to the 
Fruit ’ has been considered important, so in considering 
the characteristics of sattvika Steadfastness, the same 
quality must also be considered important. Besides, it is 
stated in the next stanza that rajasa Steadfastness desires 
the Fruit of Action. It, therefore, follows even from 
the next stanza, that sattvika Steadfastness must be 
the opposite, that is to say, must be indifferent to • 
the Fruit of Action. In short, strength of determination 
is only a mental process ; and in order to decide 
whether that determination is good or bad, one must 
take into account the Action to which that mental process 
is applied. If the Steadfastness is only in the matter of 
sleep, idleness, etc., then it is tamasa ; if it is in the matter 
of performing the ordinary daily Actions with the Hope of 
Fruit, it is rajasa ; and if it is in the Yoga, in the shape of 
the Abandonment of Fruit of Action, then it is sattvika. 
These are the sub-divisions of Steadfastness. Now, the 
Blessed Lord explains how happiness is sub-divided into 
three kinds as a result of the difference in the three 
constituents — 

(36) Now, O Bharata-srestha 1 I will also explain the ■ 
three kinds of happiness, which hear. That, in which a man . 
is engrossed by abhyasa (that is, by constantly having it), 
and in which, unhappiness comes to an end ; (37) that, , 

which is like poison in the beginning, but nectar-like in its 
effects ; that happiness, arising from the satisfaction of the 
Self-engrossed Reason, (that is to say, Metaphysical happi- - 
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mess) is satlvika. (38) That, which arises from the contact 
of the senses with the objects of sense (that is to say, 
Material liappiness), which is nectar-like in the beginning, 
• but poisonous in its effects, that happiness is said to be 
.rajasa. (39) And that, which in the beginning as also in 
its (that is, in the result) causes Ignorance, and 

which springs from sleep, idleness, or ‘pramada’ (that is, 
-forgetfulness of one’s duties), that happiness is called 
.idmasa. 

[I have interpreted the word ' atma-buddhi ’ in the 37th 
stanza, as ‘ atma-nistha-buddhi (i. e., Self-engrossed Reason) ; 
but, taking the word ‘ dtma ’ to mean ‘ one’s self the word 
‘ atmadmddhi' can also he explained to mean “one’s own 
Reason ’’ ; because, it has been stated above (6. 21) that 
‘ intense happiness ’ is only ‘ buddhi-grdhya (Mind-Realised) 
and ‘ atindriya ’ (imperceptible to the senses). But, 
whichever meaning is taken, the result is thejsame. Even 
if it is said that real or permanent happiness does not lie 
in the enjoyment of the objects of sense, but is ‘ briddfii- 
pra%a’ (Mind-Realised), yet, when one considers what is 
. necessary to be done, in order that one’s Mind should 
acquire this true and intense happiness, it becomes quite 
. clear from Chapter VI, that this intense happiness cannot 
be acquired, unless one’s ;- Reason- ^ has •■become Self- 
engrossed (Gl. 6. 21, 22). ‘ buddhi ’ is such| an organ, that, 

• on the one hand, it casts a glance towards the diffusion- 
out of the three-qualitied Prakrti, and on the other hand, it 
-can also realise the Parabrahman in the shape of the 
Atman, Which is at the root of that diffusion. Therefore, 
when by controlling the senses, one removes the Reason 
from the diffusion of Prakrti embodied in the three 
■constituents, and makes it introspective and self- 
' engrossed — and that is all which can be acquired by the 
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Pataljala-Yoga — ‘it (the Reason) becomes happy (prasanm); 
and man experiences true and intense happiness. For an 
explanation about the superiority of Metaphysical 
happiness^ the reader is referred to the end of Chapter Y of 
the Gita-Rahasya (pp. 155 to 160). The Blessed Lord now 
explains in a general way that this three-fold difference is 
to be found every where in the world — ] 

(40) There is nothing on this earth or in the firmament, 
•or in the gods (that is, in the abode of the gods), which is 
'^mukta* (that is, free) from these three constituents of 
Prakrti, 


[From stanza 18 upto here, the Blessed Lord has 
explained the different kinds of jnanay karma, karta, buddhi, 
dhrti, and sukha ; and placed before the eyes of Arjuna, a 
picture of how diversity arises in the entire world as a 
result of the difference between the three constituents of 
Prakrti ; and He has thereby proved, that in the case of 
each of these various things, the sdttmka variety is the 
best and the most acceptable. The highest stage in even 
these sato'te varieties, is known as the \ tnguT^attldvasfha' 
f(the state of being beyond the three constituents). That, 
triguriatUa ’ or ‘ nirgum ’ is not a fourth and independent 
division according to the Gita, has been explained by 
ime in Chapter YII of the Gita-Rahasya (pp. 227, 228); 
and following the same argument, the condition 

is also sub-divided in the Manu-Smrti into utfama 
.(best), madhyama (medium) and kardstha (inferior) ; and 
^ uttama sattvika \ is said to be productive of Release, and 
rmdhyarm sdttmka ’ is said to be productive of heaven 
^(Manu. 12. 48-50 and 89-91). To proceed : this finishes 
“the description of the diversity of Prakrti in the world. 
The Blessed Lord now explains how the arrangement of the 
four classes has been made on the basis of this division of 
‘Constituents. It has been stated over and over again, that 
it is the duty of every one in this world to perform all the 
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' rn^ato ’ Action, that is, all Action which is prescribed for' 
him, according to his own-status (svadharma), having given- 
up the Hope of Fruit, and maintaining his steadiness,, 
enthusiasm, and determination (Gl. 18. 7-9, 23 and 3. 8) ; 
but, the essential factor by which that particular Action 
becomes *niyata\ (ordained) in each case, has not so far- 
been explained anywhere. A succinct reference to the 
arrangement of the four classes has appeared before (4. 13) ; 
and it has been stated there that the discrimination 
between the Doable and the Not-doable should be made by 
reference to the Sastras (Gi. 16. 24). But, the Scriptural 
arrangement of the four classes, which has been arrived at 
on the basis of the division of Action according to the 
constituents, in order that the various activities of the 
world should go on in an orderly way, has not been 
explained in that place (see, Gi. Ra. pp. 463-464 ; 555-556 
and 697-898). For this reason, the Blessed Lord now 
explains the institution by means of which the duty of 
everybody in society becomes ‘ niyata \ that is, ® ordained V 
namely, the four-class-arrangement, on the basis of the 
divisions of Prakrti into three constituents ; and He, at the 
same time, also explains what duties have been ’ niyata ' 
(ordained) for each of the four classes. ] 

(41) O Parantapa ! the respective duties of Brahmins* 
(priests), Ksatriyas (warriors), Vaisyas (tradesman) and^ 
Sudras (menials) have been individually fixed with reference 
to the qualities arising from their inherent natures, that is, . 
from Prakrti. (42) The inherently natural duties of a 
Brahmin are peace, self-restraint, religious austerities, 
cleanliness, quietness, straight-forwardness ( humility ),. 
Knowledge (that is, Spiritual Knowledge), Vijhana (that is, 
Emperial Knowledge), and astihya-buddhi (that is, belief ini 
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a future world— Trans.). (43) The inherently natural duty 
(Karma) of the Ksatriya is bravery, brilliance, courage, 
intentness, not running away from the battle, generosity, 
and exercising authority (over subject people). (44) ‘krsi>^ 
(that is, agriculture) ‘goraksyd (that is, the business of 
of keeping cattle), and vmijya (that is, trade) is the 
inherently natural duty of the Vai^ya ; and in the same way,, 
service is the inherently natural duty of the Sudra. 

[The arrangement of the four classes has come into 
existence as a result of the difference between the 
inherently natural qualities ; but, it is not that this 
explanation has for the first time been given in the Gita. 
This explanation about the difference between the qualities 
ha,g, with nominal differences, appeared (i) in the con- 
versation between Nahusa and Yudhisthira, and in the 
conversation between the Brahmin and the Hunter in the 
Vanaparva of the Mahabharata (Vana. 180 and 311);. 
(ii) in the conversation between Bh^u and Bharadvaja in the 
Santi-parva (San. 188) ; and (iii) in the conversation between 
Uma and Mahe^vara in the Anu&asanaparva (Asva. 39. 11). 

It has been stated before that the various activities of the 
world result from the differences in the constituents of 
Prakrti; and it has been proved that the four-class- 
arrangement, which determines what each of these classes 
has to do, is itself the result of the difference in the 
constituents of Prakrti. The Blessed Lord now says, that 
(i) all these Actions must be carried on by everybody with 
a desireless frame of mind, that is, with the idea of 
dedicating them to the Paramesvara, as otherwise, the 
world will not go on ; that (ii) a man acquires Perfection 
when he conducts himself in this way; and that (iii) it is 
not necessary to perform any other austerity for obtaining 
Perfection—] 

73—74 
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(45) That man, who is engrossed in the performance of 
his own duties (which have befallen him as a result of in- 
herently natural qualities) acquires (by that alone) ultimate 
highest Perfection. Hear, how a man acquires Perfection by 
adhering to his own duties. (46) When a man, (not merely 
by speech or flowers, but) by performing the Actions which 
befall him (according to his own religion), worships That, 
from Which all created beings have sprung, and Which has 
pervaded or occupied the whole of this Cosmos, he (merely 
thereby) attains Perfection. 

[The Blessed Lord has explained that performing desire- 
lessly, and with the idea of dedicating to the Paramesvara, 
the various duties, which befall one as a result of the four- 
class-arrangement, is a kind of worship of the Virata- 
formed Parameivara, and leads to Perfection (Gi. Ra. pp. 
611-613). But this duty, which has befallen one as a result 
of the division of Action according to divergent qualities, 
may appear faulty, undesirable, difficult, or unlikeable 
from another point of view. For instance, in the present 
■case, the religion of Ksatriyas may appear faulty, because 
it entails killing. Therefore, the reply to the questions, 

(i) whether, in these circumstances, a man should give up 
his own religion and accept another religion (GL 3. 35) ; or 

(ii) should perform his own duties under any circumstances; 
and (iii) if so, how he should perform them, is now given 
by using the same argument as was used in the beginning 
of this Chapter in dealing with Actions likes Yajias and 
Y%as— 1 

(47) Though another religion may be easy of observance, 
and one’s own Action according to the four-class-arrangement 
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may be ‘viguna’ (that is, faulty), yet, it is more proper; when 
:a person is performing his own inherently natural duty (that 
is, the duty which has been ordained for him according to 
ithe four-class-arrangement, based on natural inherent 
qualities), he does not thereby incur (any) sin. (48) O Son 
of Kunti I that Action, which is naturally (that is, by result 
of birth) ‘niyata’ (that is, ordained — Trans.), according 
to the division of the qualities, such Action, even 
if improper, should not (ever) be given up ; because, all 
■arambha (that is, activities) are enveloped in (some) fault 
(or other), as fire in smoke. (49) (Therefore), when a man 
hehaves, without being attached to anything, and having 
eontrolled his mind, and with a desireless heart, then, by 
Renunciation (of the Fruit of Action), the highest Perfection 
by Non-Action Qiaiskarmya-siddhi) is obtained. 

[The ideas that “one’s own religion is better than the 
religion of another’’ (Gl. 3. 35), and that “in order to obtain 
tha ncdskarmya-siddhi, it is not necessary to abandon Action’’ 
(Gt 3. 4), which had been mentioned before, have again 
been made clear in this summarising Chapter. The 
meaning of ‘ naisharmya' , and what true '' rmskarmya-siddM' 
is, have been made clear by me in my commentary on 
Gl. 3. 4, to which the reader is referred. When one 
remembers that persons following the Path of Renunciation 
aim only at Release, whereas, the Blessed Lord aims 
equally at Release and at Universal Welfare, the 
iimportance of this principle becomes easily clear. 
Univeraal Welfare, that is, ‘the maintenance and sustenance 
of society ’, needs the man endowed with Spiritual and 
Empirical Knowledge, as much as the brave warrior, who 
wins success on the battle-field by his sword, the agricultur- 
ist, the merchant, the labourer, the carpenter, the 
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ironsmitlis the potter, or even the butcher^ who sells flesh; 
And, if it is said that Release cannot be obtained unless . 
Action is abandoned, then^ all these people will have to 
give up their respective business, 'and become' ascetics!. 
People, who adhere to the Path of . Abandonment of Action 
{Mrim-saMnyasa) lioi attach much importance, to this;: 
but, the vision of the Gita is not narrow like that Therefore,, 
the Gita says' that, it is not proper- for a person' to^ give up'^ 
the profession which has befallen him as -a result of his 
status-in-life (adMMm), and take up the profession of 
somebody else, on the ground that it is better. Whatever; 
profession is taken, there is bound to be some weak point 
or other in it. For instance, that 'ksanti" (forgiveness),, 
which is considered to be specially proper for a Brahmin 
(18« 42), has attached to it the great fault that “a person,, 
who is forgiving, is- looked upon as weak” ( Ma. Bha. 
San. 160. 34); and it is a misfortune that one has to sell 
flesh, if he follows the business of a butcher (Ma Bha. 
Vana. 206) ; but it is not proper, on that account, to give 
up these Actions. When once one has accepted a part- 
icular Action as one’s own, for whatever reason one 
may have done so"^, one must perform it, unattachedly, 
however diiScult or undesirable it might be; because, 
the greatness or smallness of a man does not 
depend on the profession he follows ; and his worth, from: 
the spiritual point of view, depends on the frame of mind” 
with which he follows that profession or performs that 
Action (Gi. 2. 49). Though a man, having a peaceful mind: 
and having realised the Unity, which underlies the entire 
creation, may be a merchant or a butcher, whether by caste; 
or by profession, yet, if he follows his profession with ai 
desireless frame of mind, he is as much entitled to Release, 
and is as great as the Brahmin, who is engaged in ablutions 
and religious duties, or the brave warrior. Not only is this 
so, but it is clearly stated in stanza 49, that the Release 

^ This is difficult to understand. There can be only one- 
reason for accepting the Action, namely, that it is ^ Sas tr a- ordained?* 
( niyata ) — ^Translator, 
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iio be obtained by abandoning Action is equally well 
obtained by persons, who perform their various duties with 
a desireless frame of mind. This is, indeed, the deep 
iprinciple which underlies the Bhagavata religion ; and it is 
clear from the history of Maharastrlya saints, that it is 
not impossible to carry into effect this principle of 
modelling one’s conduct accordingly (see Gi. Ra. Oh. Xlllj 
pp. 614 and 615). The Blessed Lord now explains how a 
man ultimately obtains Release by restricting himself to 
his own Actions—] 

(50) I will briefly explain to you, O Son of Kunti I how, 
•when Perfection is thus obtained, the Brahman, which is 
tthe highest state of Jnana, is gained (by that man); to which, 
ilisten. (51) That man who, being inspired with a pure 
Reason and courageously controlling himself, gives up the 
objects (of the senses) such as, sound etc., and eschews love 
or hate ; (52) and stays in a ‘vtviMa’ (that is, a chosen, or 
.a solitary) place ; who eats little, and whose body, speech, 
:and mind are under his control, and who is continually 
■meditative and apathetic ; (53) who (similarly), having 

■given up egoism, power, pride, desire, and anger and all 
^parigtahd (that is, bonds), has become peaceful, or self-less, 
■such a man is fit to become Merged-in-Brahman (brahma- 
bhutd). (54) When he is merged in the Brahman, he 
becomes h^ppy in mind, and does not entertain a desire for 
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anything, and does not hate anything ; and, becoming equal 
towards all beings, acquires intense Devotion towards Me.. 

(55) By Devotion, he acquires the essential knowledge of 
how much I am, and Who . lam;, and when he has thus- 
essentially recognised Me, he becomes merged in Me«. 

(56) Even while he is performing all actions, having taken 
shelter in Me, he, by My favour, obtains a permanent and 
inexhaustible state. 

[ It must be borne in mind that the above description of 
the siddhavastha is of a Karma-Yogin and not of a 
Karma-Samnyasin. It has been stated already in the 
beginning, in stanzas 45 and 49, that this description is of 
the person, who performs all actions without Attachment ; 
and at the end, in stanza 56, we find the words ‘‘even while 
he is performing all Actions*’. This description is similiar 
to the description of a Devotee or of a trigurjidttta. Nay ! 
some words have even been taken from that description. 
For instance, the word ^ parigraha^ in stanza 53 has' 
appeared in the description of the Yogin in Chapter VI 
(6. 10) ; the words “ na socati na kdnksati ” in stanza 54, are;- 
to be found in the description of the Path of Devotion in 
Chapter XII (12. 17); and the words “remaining in a 
‘ vivikta \ that is, a chosen (solitary) place ”, have appeared 
before in Gi. 13. 10. As this final state, attained by the- 
Karma-Yogin, is the same as the final state reached by the 
Karma-Saihnyasin, from the purely mental point of view, 
commentators, subscribing to the Path of Renunciation,, 
have got a chance of imagining that these descriptions' 
support their school. But, I have stated any number of 
times before, that this procedure is not correct. To proceed 
the Blessed Lord has, in the beginning of this Chapter,. 

. (i) defined ‘ Sarhnyasa ’ by stating, that Samnyasa does not. 




GITA, TRANSLATION & COMMENTARY, GH. XVIII 1301 


wf n « 

mean ® Abandonment of Action * ; but means * Abandon- 
ment of ■" the . Hope; of Fruit’; and (ii) maintained that 
Actions, such as giying up of food etc., whether '' they are 
kamya^ nitya, or mmittika, must be performed like other 
Actions, without the Hope of Fruit, enthusiastically, and 
with an equable frame of mind ; and thereafter, He has- 
explained the doctrine laid down by the Gita by saying 
that (i) although the various matters in the world, such as,. 
karma^ karta^ buddhi etc., may be diverse as a result of the 
difference of qualities, yet, the sattvika quality is the best of 
all ; that (ii) in performing, unattachedly, all the Actions, 
which have befallen anybody on account of his own- 
status, according to the four-class-arrangement, one thereby 
sacrifices to, and performs the worship of, the Parame^vara 
and thereby gradually acquires the Parabrahman or 
Eelease ; that (iii) no other practice nor Samnyasa in the 
form of Abandonment of Action is necessary for obtaining 
Eelease ; and that (iv) by Karma-Yoga alone, all states of 
Perfection including Eelease are to be had. How the 
Blessed Lord again and finally advises Arjuna to accept 
this path of Karma-Yoga — ] 

(57) ^samnyasya* (that is, having dedicated) all Actions to 
Me, mentally, and having become devoted to Me, keep your 
mind always fixed on Me, taking shelter in the Yoga of 
(equable) Reason. 

[ The word ‘ buddhi-yoga ’ (Yoga of Eeason) has appeared 
before already in Chapter II (2. 49) ; and there it has been 
interpreted to mean ‘the device of performing Actions 
without allowing one’s mind to be fixed on the Hope of 
Fruit’, or, ‘the equable Season’. The same meaning is 
intended in this place ; and this is only a repetition of the 
statement in Chapter II, that Eeason is better than or 
superior to Action. ‘ Karma-samnyasa ’ is also defined 
here as meaning, ‘mentally (that is, not by the actual 
Abandonment of Action, but merely by the^^^^^M 
dedicating all Actions to Me * ; and the same idea has been 
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[The dependence or subjectivity in the matter of':. Action, 
of which the mysterious principle has been explained, in the 
above stanzas, has been fully, dealt ■ with in Chapter X of 
the GitS-Eahasya, to which, the . reader is ■ referred 
Although the Atman is independent by itself, yet, if one 
■considers the ordinary affairs of the world, "that' is, of 
Prakrti, it will be seen, that the Atman has no control over 
the Wheel of Action, which has been moving from times 
immemoriaL Even if we may not wish them, nay, even if 
we may wish otherwise, hundreds and thousands of things 
are going on in the world ; and either the results of their 
activity are felt by us, or we ourselves have to perform 
;some part of that activity, and cannot say no. In these 
circumstances, the wise man performs these Actions, 
-keeping his mind pure, and looking upon pain and 
happiness as alike : whereas, the fool gets entangled in the 
bonds of those Actions : this is the important difference 
between the behaviour of the two. The Blessed Lord has 
mentioned already in Chap. Ill, that “ all created beings 
■conform to their inherent nature, no amount of determina- 
tion is of any avail ” (Gi. 3. 33), In these circumstances, 
all that the Science of Release, or Ethics, can say is that 
one should not become attached to Action. Thus far, 
I have considered the matter from the Metaphysical point 
of view. But, even from the point of view of Devotion, 
Prakrti or Nature, is only a part of the Isvara. And, 
therefore, the same proposition has been repeated in stanzas 
61 and 63, by giving credit for all Action to the Isvara. 
All the activities, which go on in the world, are got done 
by the Paramesvara, just as He wants them to he done. It 
is, therefore, proper that a wise man should abandon Egoism 
.and surrender himself entirely to the Paramesvara. It is 
true that in stanza 63, the Blessed Lord has said, “ do what 
you think best ” ; but, the meaning of that is very deep. 
Since no evil desire remains when the mind reaches a state 
of complete equability, whether by Knowledge or by 
Devotion, the ‘ Freedom of Will ’ of such a scient can never 
prejudicially affect either him or the world. Therefore, the 
true meaning of those words is : “ when you have Realised 
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this Knowledge (vimrsya), you will be self-enlightened ; and 
thereafter (not before), whatever Action may be voluntarily 
performed by you, will be consistent with morality, and 
correct ; and when you have thus reached the state of a 
Sthitaprajaa, it will no more be necessary for you to 
control your Desire”. To proceed: I have shown at the 
end of Chap, XIV of the GltS-Rahasya that Devotion has 
been given a higher place than Knowledge in the Gits. 
Consistently with this proposition, the Blessed Lord now 
summarises the entire doctrine of the Gita in terms of 
Devotion — 

(64) I shall once more give you a final admonition, which 
is the mystery of all mysteries, to which listen. You are 
extremely beloved of Me j and therefore, I am going to tell 
you something, which is to your advantage. (65) Keep your 
mind fixed on Me, become My devotee, offer sacrifice or 
worship to Me, and offer reverence to Me ; (thereby) you 
will come and be merged in Me ; this truth I am imparting ta 
you as an absolute certainty, (because), you are my beloved 
(devotee). (66) Give up all other religions, and surrender 
yourself to Me alone ; I will redeem you from all sin ; do> 
not be afraid ! 

[ Those commentators, who subscribe only to the Path of 
Knowledge, do not appreciate this summing up, which is in 
favour of Devotion. They, therefore, include ‘ adharma’ 
(immorality) in ‘ dharma ’ (morality), and say (i) that this 
stanza conveys the same advice as that given in the 
Kathopanisad in the words : “ give up morality and 
immorality, that which is done and that which is not yet 
done, the past and the. future, and Realise the Supreme 
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Brahman beyond all that ’’(Katha. 2. 14); and (ii) that it 
advises one to surrender oneself to the Qualityless 
Brahman. The stanza from the Kathopanisad is also to be 
found in the description of the Quality less Brahman in the 
Mahabharata (San. 329. 40; 331. 44)'. But in both these, 
places the two words ‘morality’ and ‘immorality’ have- 
been distinctly mentioned, which is not the case in the 
Gita. It is true that the Gita accepts the Qualityless 
Brahman, and also propounds the doctrine that the Quality- 
less Brahman is the super-excellent form of the Param- 
e^vara (Gi. 7. 24). Yet, as the Gita also maintains that th& 
worship of the Perceptible is easy and excellent (12. 5), and 
as the Blessed Lord is here referring to His own perceptible 
form, I am firmly of opinion that this summing up 
supports the Path of Devotion. Needless to say, the 
Qualityless Brahman is not intended here ; and the word 
‘ dharma' used here must be understood to mean, the 
religion of Harmlessness, the religion of Truth, the religion 
of Service of one’s parents, the religion of Service of one’s, 
preceptors, the religion of performing sacrificial ritual, the. 
religion of Charity, the religion of Renunciation, and other 
ways of reaching the Paramesvara, which have beem 
mentioned in the Scriptures. And, where the subject-matter 
has been discussed in the Santiparva (San. 344), and in the- 
Anu-Gita (A^va. 49), in the Mahabharata, these ways of 
obtaining Release have been referred to by the word 
‘ d&trma ’. But, the Blessed Lord definitely says in this 
place, with reference to the religion enunciated by the. 
Gita, that Arjuna should not concern himself with these 
various religions, but should “ surrender yourself to Me 
alone, I will redeem you, do not be afraid’’ (see Gl. Ea. 
Ch. XIII, pp. 616-618). In short, the Blessed Lord, giving 
the advice nominally to Arjuna, but really to everybody,, 
says that one should be deeply devoted to Him, and 
becoming engrossed in Him, perform all Actions, which 
become one’s duties, according to one’s own status, with a. 
Reason devoted to Him ; and that, thereby, one will 
acquire benefit not only in this life, but also in the next. 
This is what is known as KARMA-YOGA ; and this is the- 
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•sum and substance of tlie Gita-religion. The Blessed Lord 
now explains how to maintain and keep alive the tradition 
• of this Gita-religion, that is, of the Karma-Yoga based on 
Knowledge, and in which Devotion is the most important 
factor — 

(67) Do you never mention this (mystery) to anybody, 
■who does not perform austerities, who has no devotion, nor 
:a desire to hear it, nor to one who vilifies Me. (68) He, who 
expounds this highest mystery to My devotees, will be 
filled with intense devotion towards Me, and will come and 
:reach Me ; about this, there is no doubt. (69) And no one 
can be found among all men, who does something more dear 
to Me, than such a man ; and no one will be more beloved 
of Me than him in this universe. 

[In continuation of this advice, given with the intention 
of maintaining the tradition of the Gita, the Blessed Lord 
now explains the beneficent effects of following the 
Gita-religion — J 

(70) Whoever meditates on this conversation of us two 
•on religion, will be considered by Me as having worshipped 
Me by a Sacrifice of Knowledge. (71) In the same way, he 
who follows this religion without carping, and with Faith, 
he also will be redeemed from all sin, and reach the 
happiest spheres, which are in store for saintly people. 
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[ In this way, the advice is over. Now, in order to find' 
out whether or not Arjuna has properly understood this 
religion, the Blessed Lord asks him — ] 

(72) O Partha I have you listened to all this, with a con- 
centrated mind ? (and) O Dhanafijaya I has your confusion, in. 
the shape of Ignorance, now been totally destroyed ? 
Arjuna said : — (73) O Unfallen One ! by Your favour has my 
ignorance been destroyed ; and I have regained memory 
(of my duties) ; I am (now) free from doubt ; I shall now do 
(fight) as told by You I 

[Those, who have got the traditional idea that the Glta- 
religion advises the Abandonment of family life, have, 
without the slightest justification, stretched the meaning 
of the last, that is, of the 73rd stanza. If we consider of 
what Arjuna had lost memory, we see that in Chapter II, 
he has said: “my mind does not understand what my 
"dharma' or my duty is” ( ef. “dharma sammudha cetah"); 
and the plain meaning of the above stanza is, that he has 
now remembered that duty. As the Gita has been told 
in order to induce Arjuna to fight, and the Blessed Lord 
has, in various places, said: “Do you, therefore, fight!” 
(Gi. 2. 18; 2. 37; 3. 30; 8. 7; 11. 34), the words “I shall now 
do as told by You”, can only mean, “I shall fight”. 

To proceed : the conversation between Sri Krsna and Arjuna 
is now over ; now, with reference to the narration in the 
MahSbharata, Sanjaya, having narrated this story to 
Dhrtarastra, summarises his own narration — 

Sanjaya said (74) In this way, I heard this wonderful and . 
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ihair-raisiug conversation between Vasndeva and the noble- 
‘souled Arjuna. (75) By the favour of Vyasa^ I was enabled 
to hear this mystery of mysteries; that iS; Yoga;— (of course; 
the Karma-Yoga); — when Sr! Krsna, the Lord of all Yoga , 
Himself was personally expounding it. 

[It has been stated in the beginning of the Gita, that as 

■ Vyasa had given super-natural vision to Sanjaya, he could, 
sitting in his own place, see in reality whatever was 
happening in the battle-field; and that he used to repeat 
everything he saw to Dhrtarastra. The Yoga, expounded 
by Sri Krsna was nothing but the Karma-Yoga { Gi. i, 1-3); 
and Arjuna himself has referred to it bef ore ( Gi. 6. 33), 
as ‘Yoga V ( the Yoga of Equability); and now, Sanjaya 
-also refers to the conversation* between Sri Krsna and 
Arjuna in this stanza as ‘Yoga’. From this, it becomes 
clear that Karma-Yoga is the subject-matter of exposition 
in the Gita, according to the opinions of Sri Krsna and 
Arjuna, as also of Sanjaya ; and the expression ( samkalpa ) 
used to denote the end of the chapter at the end of every 
chapter also contains the word yoga4astra^\ But the 
'Word ‘ Yoga’, in the phrase ‘ Yogesvara * is more comprehen- 
sive. The ordinary meaning of the word ‘Yoga’ is ‘the 
device of, or the skill or proficiency in, performing any 
.Action and in this sense, the bahurupi ( one who shows 
many appearances ) is said to perform his personifications 
by Yoga, that is, by skill. But, if one considers what is 
ithe best way in which Action can be performed, one has 
’to say, that the way by which the Paramesvara, Who is 
essentially Imperceptible and Qualityless, gives Himself 

■ a perceptible appearance is the best ‘Yoga’ or device. This 
is referred to in the Gifca as the ‘ISvari-Yoga’ (Gi. 9.5; 
11.8); and this is what is known as ‘Maya’ or ‘Illusion’ 
fin Vedanta ( Gi. 7. 25 ). For that man, who has success- 
fully acquired this wonderful and unequalled Yoga, all 
• other Yogas or devices are mere child’s play. The 
Paramesvara is the Over-Lord of all these Yogas, or 
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devices: that is why He has been referred to as the 
‘Yoge^vara ’, or the ‘Lord of Yogas’. The word ‘Yoga’ in the 
phrase ‘Yogesvara’ does not indicate the Patanjala-Yoga.] 

(76) O King Dhrtarastra ! remembering this unprecedented 
:and holy conversation between Kesava and Arjuna, I 
experience joy over and over again. (77) And O King I 
thinking of that most wonderful Cosmic-Form of the 
Blessed Lord, I am filled with astonishment, and again with 
joy. (78) And, in my opinion, wherever there is §ri 
Krsna, the Lord of all Yoga, and the bow-holder Arjuna, 
there also will be found Wealth, Victory, Eternal Prosperity, 
And Morality. 

[ In short, the doctrine enunciated here is, that wherever 
skill is combined with power, there do both rddhi (prosperity) 
and siddhi (success) take up their permanent abode; and that, 
mere skill, or mere power is not enough. When the ways 
and means of killing Jarasarhdha were being considered, 
Yudhisthira said to Sri Krsna: “andkam balam jadam 
prdhuh praViSta'vya'm vicdk^vmh ” (Sabha. 20. 16), that is, 
“power is blind, and material; the wise must show it the 
way”. Thereupon, the Blessed Lord, saying: “rmyi nitir bcdam 
hhime”, (Sabha. 20. 3), that is, “l am the store of diplomacy 
andBhIma, that of strength ”, has taken Bhima-sena with 
Himself, and skilfully brought about the death of Jara- 
samdhaby his (Bhima’s) hands. The one, who merely gives the 
diplomatic advice, may be looked upon as only half-wise*. 
Therefore, the word* yopesrara’ means the ‘Lord of Yoga, 
or skill ’, and the word ^ dhanurdhara ' means ‘ the fighter’, 
and both these adjectives have been used here intentionally.] 

* This will be construed as a depreciatory reference to the 
Blessed Lord §ri Krsna, which is, indeed, unfortunate. — Trans. 
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3?HT^S«En^: U lew 
Thus ends the eighteenth chapter named Moksa-Samnyasa 
Yoga in the dialogue between Sri Krsna and Arjuna on the 
Yoga included in the Science of the Brahman (that is, on the 
Karma-Yoga) in the Upanisad sung (that is, told) by the: 
Blessed Lord. 

E It must be borne in mind that the word * set'^nyusa ^ in 
the phra,se ‘ moAsa-sawj« 2 /asa- 2 /offa’, means the ^ samnyasa or 
Renunciation of Desire-prompted Action’; and not ‘the 
state of an ascetic which is the fourth stage of life. As 
it has been propounded in this chapter that Release is 
obtained by mentally making a Samnyasa or Renuncia- 
tion of one’s prescribed Actions, in favour of the Param- 
esvara, instead of by abandoning them, this chapter has- 
been named ‘ Moksa-Samnyasa-Yoga ’. ] 

IN THIS WAY 

THE 

RAHASYA-SAtJlVANA 

being the translation, into the Marathi vernacular, of the’ 
Srimad Bhagavadgita, together with the commentary on 
it, written by Bal Gangadhar Tilak, comes to an end. 

In the Maharastra, in the town of Poona, there lives 
one, who was born in a Brahmin family, and is devoted to the 
Srutis, whose name is BaL, and who is the son of 
GANGADHARA, and whose surname is TILAK; and he 
has, by publishing the RAHASYA of the GiTA in the year 
1 837, of the Saka era, dedicated it to the LORD of §Rl * 

OM TAT SAT BRAHMaRPANAM ASTU 
SaNTJH PUSTI^ TUSTI§ CASTU. 

SRi INDIRA ’RPANAM ASTH t 


Trans 


The above dedication is in Marathi verse in the original- 
t This is my dedication (see Vol. I p. xxxvii). —Translator. 




A unique statue erected bn the sands of <^howpati seaface at Bombay on 
tne specidi cremation site assigned for the author to accommodate 
the accompany inq funeral crowd. 
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INDEX to PERSONAGES referred to» , 

(Not being Indian or Foreign Anthors ). 

( Note:— The original text of the author was not indexed’ 
at all The first index above ( of stanza-beginnings ), and 
this and the three following indexes were first added to the 
fourth Marathi edition of the text, published in 1923, after the 
death of the author, as stated in the Publisher’s foreword to > 
that edition. The references to the pages in this 1923 Marathi 
edition, in this and the three following indices, have been 
replaced by the corresponding references to the pages of the 
present English edition, except such as I have not been able 
to trace. Also, the words in the original indexes, which had 
been arranged according to the Marathi alphabet, have been 
re-arranged by me according to the English Alphabet, letters 
with diacritical signs, being indexed as if there were no such 
signs, (ii) in front of a figure, or row of figures, means 
VoL II — ^Translator.) 


Abdul Reheman (II), 145. 
Aghoraghanta, 322. 

Agulimala, 616. 

Ajigarta, 55. 

Alexander, (ii) 789, 819, 828. 
Amrapali, 616. 

Angirasa, 59. 

Antiochus, (ii) 828. 
Antiocledes, (ii) 790, 

Asoka, (ii) 799, 819, 827, 828. 
A^vapati Kaikeya, 434, 
m) 739. 

Bahva, 567, 

Bali, 44. 

Baskali, 567, 

Bhaskaracarya, 571. 

Bhrgu, 584. 

Brhaspati, 160. 

Buddha, (ii) 798, 802, 817, 825, 
826. 

Candrasekhara, (ii) 754 
Carudatta, 54. 


Christ, 49, 117, 546, (ii) 777, 
811, 820, 821, 824, 825, 
826,827,828, 829. 
Citraratha, 584. 

Confucius, 542. (See Khun- - 
Phu-Tse). 

Columbus, (ii) 826. 

Coriolanus, 41. 

Dadhici, 56. 

Daksa Prajapati, 469. 

Dara (Shahazada), (ii) 706. 
Ekanatha, 346. 

Ganapati Sastri, (ii) 787, . 

Gargi, 312. 

Gargya Balaki, 434 
Gautama Buddha, 134. . 

Hamlet, 40. 

Hariseandra, 52. 

Haryasva, 469. 

Heliodorus, (ii) 790. 
Hiranyagarbha, 424, 

Iksvaku, 12, 14, 581, (ii) 634. - 
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■Jabaii, 105, 106. 

Jaigisavya, 478. 

Janaka, 3li 383, 413, 434, 451, 
485, 487, 499, 509, (ii) 660, 
812,830. 

Janamejaya, 14, (ii) 643, 723 
(ii)781. 

Jarasarndha, 76. 

Jaratkaru, 404. 

. Jimutavabana, 56. 

Jesus Christ, (See, Christ). 
Kablr, (ii) 706. 

Ealakhafija, 98. 

Kanada, 204. 

Easiraja AjataSatru, 434. 
Ehaninetra, 62. 

Ehun-Phu-Tse, (See Confucius). 
La-O-Tse, 546. 

Laksmana, 438. 

Lava, 98. 

MahSvira, (ii) 624. 

•Mahendra, (ii) 819. 

Mahomed, (ii) 770. 

‘Maitreyi, 110, 312. 

Manu, 12, 14, 80, (ii) 634. 

Mara, (ii) 825. 

Marici, (ii) 660. 

Markandeya, (ii) 674. 
Megasthenes, (ii) 791. 

INaoiketa, 126, 158, 159, 430. 
Nagarjuna, (ii) 798, 817. 
.NSgasena, (ii) 805. 

Nanda, (ii) 798. 

"Napoleon, 175. 

Narada, 284, 302, 303, 310, 469 
572, (ii) 674. 

] Nestor, (ii) 827. 

Nevyton, 571. 

INiohdla,? (Notovisoh), (ii) 830. 


Paila, (ii) 738. 

Parasuraina, 61. 

Paul, (SaintX 49. 

Pauloma, 98. 

Prahlada, 14, 44, 45, 60, 61, 98, 
161, 172, 584. 

Pratardana, 98. 

Priyavrata, 14, 

Prthu, 14. 

Eahulabhadra, (ii) 798. 
Eamacandra (Eama, or Sri 
Eama) 52, 58, 97, 105. 
Eama Sastri, (ii) 697. 

Eavana, 608. 

Sabala.sva, 469. 

Sanatkumara, 302, 310, (ii) 659. 
Sardesai, (ii) 793. 

Satan (Devil), 98, (ii) 825, 
Saunaka, 439. 

Sibi, 56, 99, 170, 563. 

Sivaji, 591, 611, (ii) 706. 

Skanda, 302. 

Socrates, 117, 118. 

Sonakoiivisa, (ii) 797, 

Sri Bhagavan, 12, 

Sudama, 120. 

Suka, 284, 434, 439, (ii) 659, 
(ii) 754, 767. 

Sukracarya 65, 95, 161. 

Sulabha, 383. 

Sumantu, (ii) 738, 754. 
j Svetaketu, 65, 95. 

Syumarasmi, 470. 

Tuladhara, 68. 

Uddalaka, 434. 

TJsasti Cakrayana, 67. 
Vaisaihpayana, 14, (ii) 643, 
(ii) 660, 738, 754, 781. 
Yamadeva, 55, 
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Varenya, 418. 
Vena, 63. 

Vidula, 55. 
Visvamiti'a, 54, 55. 


VivSsvan, 13, 80, (ii) 634. 
Vrtra, 53. 

Yajiavalkya, 110, 313, 413, 
477, 499, (ii) 659. 


INDEX to FOREIGN AUTHORS. 


. Aristotle, 93, 99, 419, 430, 514, 
(ii) 683. 

Bain, 50, 133, 514. 

Bentham, 115. 

Bournoff (E'mile), (ii) 839. 

Brooks, 533. 

BiiMer, (ii) 733, 769, 773, 788, 
795, 803. 

Butler, 109. 

Oarus (Paul), 119, 147, (ii) 684, 
687. 

Colebrooke, 330, (ii) 835. 

Comte (Auguste), 85, 86, 87, 
105, 310, 419, 430, 463, 
(ii) 687, 708. 

Dalton, 305. 

Darwin, 139, 305, 306, 333, 341. 

Davids (Rhys), (ii) 803, 804, 
(ii) 818, 837. 

Deussen (Paul) 39, 360, (ii) 667, 
(ii) 683. 

Diderot, 109. 

Enoch (Reginald), (ii) 836. 

Gadow (Dr. H.), 353. 

Garhe, (ii) 759, 791, 799. 

’Geiger, (ii) 802. 

Gcethe, (ii) 694. 

Green, 48, 50, 93, 131, 165, 300, 
399, 310, 311, (ii) 680, 683. 

Haeckel, 306, 318, 333, 335, 
353, 370, 336, 369. 


Haegel, 393, 309. 

Hartman, 430. 

Helvetius, 109. 

Hobbes, 55, 95, 111, 113. 

Hume, 110, 130. 

James (William), 319. 

Jowett, 419. 

Kant, 87, 93, 130, 165, 199, 301, 
393, 395, 397, 305, 309, 310, 
356, 365, 519, 533, 533, 
(ii) 679, 683, 683. 

Kern, (ii) 799, 803, 809, 816, 
(ii) 818. 

King, (ii) 838. 

Lamarque, 305. 

Laurincer, (ii) 830. 

Lily (Arthur), (ii) 836, 839. 

Macmillian, 145. 

M’c Crindle, (ii) 790. 

Martineau (James), 169, 335. 

Maudsley, 593. 

Max Muller, 184, 594, (ii) 683, 
(ii) 774, 803. 831. 

Mill, 49, 55. 87, 105, 115, 131, 
133, 156, 430, (ii) 687, 

Millman, 49. 

Morley, 109. 

Neitzsehe, 367, 430, 519, 547, 
(ii) 703. 

Newton, 571. 
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Notovisch (Nicholas), (ii) 830. 
Paulsen, (ii) 695. 

Plato, 157, 190, 462. 

Plutarch, (ii) 828. 

Pythagoras, (ii) 825. 

RockhiU, 134, (ii) 786. 

Rosni, (ii) 829. 

Sale, (ii) 811. 

Schopenhauer, 87, 144, 146, 308, 
419, 420, (ii) 682, 694, 702, 
(ii)710. 

Schiller, (ii) 672. 

Schroeder, (ii) 892. 

Senart, (ii) 768. 


Shakespeare, 40. 

Sidgwick, 49, 50, 51, 114, 563. 
Smith (Vincent), 208. 

Socrates, 117, 118. 

Spencer, 87, 105, 123, 292, 420,. 

455, 513, 514, (ii) 687, 710. 
Stephen, 50. 

Sulley, 420, (ii) 695. 

Takakasu, 208. 

Thihaut, (ii) 758. 

Thompson, (ii) 747, 

Weber, (ii) 787. 

Whewell, 50. 

Wilson, 221. 


AN INDEX of AUTHORS (not foreign) and of their WORKS,, 
referred to in the Gita-Babirsya. 

iVofe.-— Even if this index is merely glanced at, readers will 
get an idea of its arrangement. The names of authors and of 
their works have been given according to the Marathi alphabet, 
and works of the same nature have been grouped together,, 
as will be realised by the readers on the face of the index. 
Those personages, who have been referred to in the course of the 
expositions of the various subject-matters, for expounding the 
true import of the Gita, have already been indexed separately 
(see p. 77 to 79 above — Trans.); and the last Index of Definitions 
includes technical words. ( see p. 89 et. seq. — ^Trans.). 

( The above is the heading of the Index added to the 1923 
Marathi edition of the text, which was published after the death of 
the author. The words in this index had been arranged according to 
the Marathi alphabet, as stated above, and I have re-arranged them 
according to the English alphabet, except such references as I have 
been unable to trace in spite of due and diligent search. 
Letters with diacritical signs have been indexed as if there were 
no such signs; and the figure (ii) Se/ore a figure or roiv of figures- 
means Volume II. — Translator. ) 

Adhyatmallamayana,5,8,438. ^junamisra, 4. 

Agnipurana, 5, 6. Arseya Brahmana, (ii) 717. 

Aitareya Brahmana, 98. Astadasa Puranadar^ana, 5, 6, 

Aitareyopanisad, 222, 231. Astavakragita, 5, (ii) 951. 

Amarako^a, 76, 258. A^vaghosa, 81, (ii) 694, 770,. 

Amitayusutta (Pali), (ii) 799, (ii) 787, 798. 

(ii) 816. Asvalayana Grhya-Sutras,. 

Amrtabindupanisad, 340, 396, (ii) 738, 788. 

(ii) 764, 1005. Atharva-Veda, 355, (ii) 1135. 

Anandagiri, 104, 110, 433. Avadhutagita, 5, 133, 
Anandatirtha, ( Sea Madhva- Badarayanacarya, 16, (ii) 749,, 
carya). (ii) 750, 754, 1109. 

Anantacarya, 506. Balacarita, ( See, Bhasa ), 

Apararkadeva, 505. Banabhatta, (ii) 793. 

Apastamblya Dharma-Sutras, Baudhayana Grhyasesa Sutras,. 
488. (ii)788. ' 

11-12 
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Baudhayana Sutras, 488. 

Bhagavata, 6, 14, 15, 29, 55, 
64, 227, 386, 414, 434, 469, 
473, 497, 551,572, 573, 578, 
591, 594, 601, 603, 607, 614, 
(ii) 639, 766, 771, 780, 871, 
(ii) 891,901, 941, 964, 1008, 
(ii) 1020, 1054-5, 1056, 1060, 
(ii) 1065-6, 1077. 

Bhandarkar ( R. G. ), 23, 24, 
(ii) 745, 770, 785. 791, 799. 

Bharavi, (See, Kirata), 64, 552. 

Bhartrliari, 52, 64, 113, 114, 
124, 132, 148, 157. 

Bhasa, (See, Balacarita), 7, 
430, 456, (ii) 771, 787, 794. 

Bliaskaracarya, 571. 

Bhatta Kumarlla, 258. 

Bhavabhuti, 98, 594. 

Bhiksuglta, 5, 6. 

Bible, 33, 49, 517, 518, 542, 545. 

Bodhyagita, 4. 

Brahmaglta, 5. 

Brabma 3 alasutta,(Paii),(ii) 804. 

Brabmanda Parana, 5. 

Brabmanas, (see list).* 

Brabma-Sutras, ( See, Vedanta- 
Sutras, and Sarlraka- 
Sutras). 

Brabmavaivartaka Purana 
(ii) 767. 

Brhadaranyakopanisad, 44, 126, 
133, 182, 197, 199, 231, 


Brhadaranyakopanisad (contd) 
254, '258, 283,' 284, 285, 
292, 296, 298, 301, 307, 
308, 312, 315, 317, 320, 
322, 324, 336, 341, 344, 
348, 354, 362, 365, 381, 
400, 406, 410, 413, 433, 
434, 444, 471, 483, 499, 
502, 537, 598, (ii) 658, 693, 
(ii) 712, 739, 742, 765, 772, 
(ii) 807, 808, 810, 873, 970, 
(ii) 1024, 1029, 1033, 1037, 
(ii) 1084, 1115, 1115, 1152, 

I (ii) 1186. 

I Buddhacarita, 81. 

I Canakya, ( See, Kautilya ), 
I ’ (ii) 629, 787. 
j Carvaka, 105, 109. 
Obandogyopanisad, 44, 171, 

181, 210, 231, 234, 252, 

254, 259, 283, 301, 310, 

313, 318, 322, 324, 338, 

348, 353, 354, 381, 397, 

! 400, 406, 409, 413, 475, 

500, 569, 574, 580, (ii) 739, 
(ii) 742, 761, 763,765,776, 
(ii) 807,907, 959, 977,1013, 
(ii) 1029, 1034, 1072, 1078, 
(ii) 1089,, 1138, 1140, 1166. 
Cbandogya (Samkarabbssya), 
475, (ii) 704. 

Oburikopanisad, (ii) 747. 
Confucius, ( See, Khun-Phu- 
Tse ), 542. 


* The words see list”, used in this index, mean : “ see this 
index”. ‘Brahmanas’ is the name of a class of treatises, just as 
^ Puranas,’ or ‘ Gitas and the various Brahmanas are not indexed 
under ‘ Brahmanas ’ bat in their respective alphabetical order, as 
‘ Atseya-Brahmana ‘ Aitareya-Brahmana ’, etc.; or, in the case 
of the Gitas, as; Brahma-Gita, Siva-Gitg etc. — Trans. 
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'Oullavagga, (Pali), (ii) 800, 
(ii)819. 

Dasaratha Jataka, (Pali), 
(ii) 811. 

Devlbhagavata, 6. 

Devigita, 5. 

Dhammapada, (Pali), 134, 144, 
173, 389, 516, 517, 541, 545, 
(ii) 675, 676, 800, 803, 807, 
809, 813. 

Dhammikasutta, (Pali), (ii)809, 
(ii) 810. 

Dhyanabindupanisad, (ii) 747. 

Diksit, (S. B), 364, (ii) 774, 

(ii) 785, 789, 796, 799. 

DlpavariiSa, ( Pali ), Oi) 803. 

Ekanatha, 546. 

Epicurus, 514. 

Ganesagita, 5, 418. 

Gane^apurana, 5. 

Garbliopanisad, 354. 

Garudapurana, 6. 

Gatha, ( See, Tukarama ). 

Gaudapada, 307, 331. 

Gaudlya Padmottarapurana, 6. 

Gautama-Sutras, 110. 

Gitas, ( See, list ). 

Gita (Madhvabiiasya), 33. 

Gita (Ramanujabliasya), 33. 

Gita (Samkarabhasya), 15, 437 
483. 

Gltartbaparamar^a, 38. 

Gopalatapanyupanisad, (ii)745. 

Gurujnana Tasistha-tattva- 
sarayana, 5, 8, 509. 

Harfasaglta, 4, 6. 

HanumanaPand.it, 31, 

Hariglta, 13, 14. 


Harltagita, 4. 

Harivamsa Parana, (ii) 787. 

Harsa, 56. 

r^avasyopanisad, 384, 317, 381, 
433, 443,” 490, 500, 501, 
503, 504, 537, 543, 583, 
603, (ii) 742, 748, 763, 888, 
(ii) 998, 1115. 

I^varaglta, 5. 

Isvarakrsna, 307, 308, 330, 331, 
358. 

Jabala Sainnyasopanisad, 133, 
433, 470, 471, (ii) 636, 639. 

Jaimini (Mimamsa-Sutras), 73, 
401, 613, (ii) 738, 754, 761. 

Jaimini-Sutras, 31, 73, 94, 435. 

Jnane^Tara, 36, 345, 346, 449, 
(ii) 705, 754. 

Kaivalyopanisad, 334, 471, 538, 
(ii) 998, 1016, 1144, 1174. 

Kalahapurl, 318. 

Kale, (ii) 785, 788, 794. 

Kalidasa, 56, 99, 113, 139, 173, 
441, 467, 469, 559, (ii) 726, 
(ii) 787, 793. 

Kamalakarabbatta, (ii) 705. 

Kanada, 305. 

Kapila, 308, (ii) 761, 763, 777. 

Kapila-gita, 5, 6. 

Katbasarit-sagara, 56. 

Kathopanisad, 76, 136, 160, 

190, 197, 316, 331, 345, 

373, 384, 301, 313, 334, 

341, 343, 413, 413, 430, 

433, 503, 567, 603, 610, 

(ii) 740, 741, 747, 764, 803, 
(ii) 876, 880, 888, 997, 1036 , 
(ii) 1136, 1141, 1166, 1186, 
(ii) 1305. 
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Kausitakyupanisad, 85, 98, 

283, 368, 400, 409, 516, 
(ii) 675, 1022, 1029, 1183, 

Kautilya, (ii) 629, 787. 

Keiiopanisad, 284, 319, 434, 
567, 587. 

Eesari (lion), 356. 

Eesava Easmiri Bhattacarya, 
25. 

Ehun-Phu-Tsa, { See Confu- 
cius ). 

Eirata, ( See, Bharavi ). 

Ersnananda Svami, 38, 

Esirasvami, 258 ( foot-note ), 

Euran, ( See, Quran ), 33. 

Eurma-purana, 5. 

Linga-purana, 445. 

Madhusudana, 20. 

Madhvaoarya, ( See, Ananda- 
tlrtha), 23,25,428, (ii) 750, 
(ii) 752, 766, 892. 

Maghakavya, 607. 

Mahabharata : — 

Adiparm, 41, 42, 46, 47, 48, 

51, 52, 61, 65, 106, 143, 266, I 
368, 404, 558, (ii) 626, 718, I 
(ii) 723, 724, 738, 788, 789. | 

Anusasana-parva, 43, 44, 46, 

52, 68, 94, 373, 404, 527, 
538, 539, 541, (ii) 701, 755, 
(ii) 789, 790, 1065, 1072, 
(ii) 1076,1136,1137. 

Asramavdsika-parva, (ii) 678. 

Asvamedha-parva, 2, 4, 52,62, ' 
80, 214, 244, 392, 438, 443, 
465, 474, 614, 617, (ii) 663, 
(ii) 669, 671, 691, 724, 730, 
(ii) 738,740,789,801, 1028, 
(ii) 1071, 1126, 1128, 1135, 
(ii) 1195. 1 


Mahabharata — (contd.) 
Bhisnmparva, 68, 272, 410,. 

(ii) 721,727, 733. 
DroT)aparm, 52, 76, (ii) 727. 
Kariiaparva, 47, 53, 90, 141, 
(ii) 718, 725, 727, 731. 
Sabhaparva, 147, 398, (ii) 791.. 
Salyaparva, 60. 

Mntiparva, 4, 12, 13, 43, 44, 
48, 51, 53, 54, 57, 58, 61,. 
62, 65, 66, 68, 72, 79, 90,. 
96, 129, 130, 132, 138, 144, 
147, 149, 150, 152, 161, 162, 
172, 182,183, 208, 210,214, 
223, 224, 229,231, 254, 262, 
264, 266, 274, 275, 280, 286,. 
299, 303, 309,316, 347,359,. 
365, 366, 368, 379, 381, 383, 
386, 392, 402, 404, 405, 407,. 
408, 420, 424, 433, 434,436, 
437, 439, 444, 451, 458, 468,. 
470, 472,473,474, 477,478,, 
485, 486, 510, 513, 527, 538, 
539, 540, 549, 552, 553, 587, 
615, 617, (ii) 622, 660, 696, 
(ii) 699, 700, 718, 723,’ 724,. 
(ii) 727, 728, 729, 730, 731, 
(ii) 732, 733, 734, 735, 739, 
(ii) 740, 750, 755, 758, 766, 
(ii) 767, 778, 779, 783, 788„ 
(ii) 789, 812, 860, 877, 892, 
(ii) 910, 919, 920, 921, 928, 
(ii) 940, 972, 989, 994, 998,. 
(ii) 1005, 1015, 1018, 1021, 
(ii) 1028, 1032, 1038, 1053, 
(ii)1055, 1056, 1065, 1067, 
(ii) 1068, 1073, 1081, 1084, 
(ii)1088, 1147, 1149, 1150,. 
(ii) 1154, 1195, 1198, 1205.. 
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Mahabliarata — {contd.) 

Strlparva 190, (ii) 727. 

Svargarohana-parm, 52, 127, 
(ii) 737. 

Udyogaparva, 52, 55, 61, 62, 
64,127, 140,147,470,473, 
545,552, 553, (ii) 629, 673, 
(ii) 719, 728, 729, 730, 750, 
(ii) 779, 786, 812. 

Vanaparva 45, 48, 57, 58, 60, 
68, 97, 100, 138, 146, 182, 
190, 260, 380, 381, 406, 
439, 443, 444, 478, 527, 
547, 580, 615, (ii) 673, 700, 
(ii) 718, 728, 740, 788, 810. 

Virdtaparva, 529. 

Mahanarayanopanisad, (ii) 744. 

Mahaparinibbana Sutta, (Pali), 
(ii) 818. 

Mahavagga (Pali), 545, (ii) 797, 
(ii) 801, 810. 

Mahavamsa, (Pali), (ii) 802. 

Maitryupanisad, 182, 184, 231, 
246, 259, 340, 348, 381, 390, 
392, 396, 405, 503, (ii) 743, 
(ii) 744, 762, 764, 772, 775, 
(ii) 776, 778, 960, 1005, 
(ii) 1034, 1142. 

Mandukyopanisad, 309, 338. 

Mankiglta, 4. 

Manu-Smrti. 43, 44, 46, 47, 49, 
51, 55, 56, 58, 59, 60, 62, 
63, 64, 65, 68, 90, 94, 95, 
100, 140, 143, 145, 149, 
162, 171, 172, 230, 246, 260, 
263, 264, 266, 348, 365, 368, 
373, 374, 384, 393,403,405, 
407, 456, 462, 467, 472, 484, 
485, 487,488, 497,499,504, 


Manu-Smrti— (coKifd.) 

506, 507, 538, 541, 547,554, 
(ii) 658, 676, 700, 755, 765, 
(ii) 786, 809, 852, 862, 902, 
(ii) 919, 920, 935, 936, 942, 
(ii) 961, 983, 998, 1038, 
(ii) 1065, 1072, 1103, 1128, 
(ii) 1164, 1175, 1193. 

Markandeya, (ii) 674. 

Matsya-Purana, (ii) 1065. 

Milindaprafea, (Pali), 81, 516, 
615, (ii) 675, 805, 807, 812, 
(ii) 814, 815. 

Mimaihsa, ( See, Jaimini ). 

Moropanta, 93. 

Mreebakatika, 56. 

Mundakopanisad, 242, 273, 284, 
285, 301, 318, 341, 343, 
344, 353, 381, 413, 433, 
479, (ii) 740, 803, 888, 1013, 
(ii) 1016. 

Murarl-kavl, 11. 

Nagananda, 56. 

Narada-Pancaratra, (ii) 674, 
(ii) 766, 767. 

Naradapurana, 6. 

Narada-Sutras, 573, (ii) 766, 
(ii) 767. 

Narayaniya-dbarma, 473, 512. 

Narayanlyopanisad, 471. 

Nilakantba, (ii) 721. 

Ninabarkaoarya, 24. 

Nirnayasindhu, 476. 

Nltisataka, 113. 

Nirukta, ( See, Yaska ). 

Nrsiriiha-Purana, 5, 506, 507. 

Nrsimhottara-tapaniyopanisad, 
350,(ii) 745. 
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Oka ( K. G. ), 258. 

Orion, (ii) 773, 776, 1077. 

Padinapurana, 5^ 6. 
PaisScabhasya, 21. 

Pali Works, ( See list ). 
PancadasI, 289, 350, 516. 
Panoaratra, (ii) 778, ( See, 
Narada-Sutras ). 
PancaMkha, 209. 

Pandavagita, 5. 

Pandit Jvalaprasad, 5. 
Panini-Sutras, 184, 372, (ii)745, 
(ii) 768, 774. 

Parakhi, (ii) 793. 

Para^aragita, 4. 
Patanjala-Sutras, 321. 
Pingalagita, 4, 471. 
Prasnopanisad, 254, 301, 338, 


Eg-Veda, 45, 231, 245, 284, 

292, 302, 307, 314, 337, 

347, 349, 350, 351, 353,. 
354, 355, 363, 388, 400„ 

401, 403, 410, 478, 502, 

552, 591, (ii) 919, 956, 
(ii) 1054, 1078, 1115, 1135. 

Sabbasavasutta, (Pali), 
(ii) 804, 807. 

Saddharma Pundarika, ( Pali ), 
(ii) 799, 811 

Saivapnrana, 7. 

Sakuntala, 113, 172. 

Samartha ( RSmadasa, Dasa- 
bodha), 57, 138, 197, 216„ 
251, 252, 388, 421, 443, 524, 
536, 543, 552, 554, 611, 612, 
(ii) 658, 706. 

Samhitas, (See, list). 

Sarhkarabhasya, 16, 20, 110,, 
(ii) 792, 873. 

Saihkaracarya, 15, 20, 110,, 
133, 207, 228, 242, 305,. 

364, 428, 445, 475, (ii) 693,. 
(ii) 701, 703, 704, 720, 722, 
(ii) 752, 792. 

Saihkhya-Karika, 131, 181, 207,. 
208, 213, 214, 216, 222,. 

223, 225, 244, 246, 257, 

261, 275, 377, (ii) 1063,. 

(ii) 1126, 1128, 1154. 

Sampakagita, 4. 

Sandilya-Sutras, 572, (ii) 767. 

Saptaslokigita, 7. 

Sarlrika-Sutras, ( See, Vedanta- 
Sutras ). 

Sarkara, Babu Kisorilal, 
(ii) 691. 


Puranas, ( See, list ). 

Purusa-Sukta, 339. 

Quran, (See, Kuran), 33. 

Raghuvariisa, 99. 

Ramagita, 5. 

Ramanujacarya, 21, 22, 427, 
(ii) 703, 750, 752, 758, 766, 
(ii) 780. 

Ramapurva tapinyupanisad, 
575, 586, (ii) 745, 763, 774, 

Ramayan a : — 

Aranyakanda, (ii) 1076-7 

Ayodhyakanda, 61. 

Balakanda, 59. 

Uttarakanda, 99. 

Yuddbakanda, 551. 

Ramesa Candra Datta,(ii)830. 

Ranade, Saihkara More (Sam- 
kara-Kavi), 218, 372. 
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Sarvopanisad, 398. 

Sastitantra, 308. 

Satapatha BrShmana, 433, 
(ii)1081. 

Saundarananda, (Pali), (ii) 787, 
(ii)798. 

Selasutta, (Pali), (ii) 773, 801, 
(ii) 813. 

Sivadina Kesari, 509. 

Sivagita, 5. 

Skandapurana, 5. 

Srldliara, 36,' (ii) 750. 

SubMsita, 53. 

Suryagita, 5. 

Surya-Siddhanta, 363, 364. 
Sutagita, 5. 

SutasaihMta, 5. 

Sutras, ( See, list ). 

Suttanipata, (Pali), 541,(ii)797> 
(ii) 800, 803, 807, 809, 815. 
Sveta^Yataropanisad, 331, 331, 
353, 254, 280, 384, 389, 

301, 307, 341, 381, 432, 

490,500, 580, (ii) 741, 743, ' 
(ii) 744, 747, 943, 993, 
(ii) 1036, 1114, 1137, 1145. 

Taittiriya Bralimana, 331, 350, 

347, 348, 363, (ii) 1135-6. 
Taittiriya Samhita, 307, 403, 

469, 488, (ii) 744. 
Taittiriyopanisad, 46, 58, 61, 
98, 171, 310, 331, 334, 350, 
351, 354, 284, 385, 387, 

308, 317, 323, 337, 338, 

348, 354, 361, 381, 403, 

413, 433, 490, 500, 504, 

507, 513, 580, (ii) 938, 
(ii) 1152, 1166. 

Takakasu, 151. 


TSranatha, (Pali), (ii) 798, 818. 

Tattvapraka§ika, 35. 

Telang, 31, 

TeYijjasutta ( Trevijjasutra) , 
(Pali), (ii) 810, 813. 

Tlieragatlia, (Pali), (ii) 773, 813. 

Tukarama, (See, Gatka), 35, 
110, 115, 120, 144, 318, 
330, 343, 388, 461, 534, 
578, 580, 585, 590, 598, 
600, 603, 605, 606, 609, 
610, 611, 615, 617. 

Udana, (Pali), (ii) 893. 

Upanisads, (See list). 

Urubhanga, 7. 

Uttaragita, 5. 

Uttararamacaritra, 98. 

Vagbbata, (ii) 1163. 

Vaidya, Cintamana Vinayaka, 
(ii) 733, 738, ^1, 785, 786, 
(ii) 790, 799. 

Vajasaneyi Sambita, 354, 505. 

'Vajrasucyupanisad, (ii) 787. 

Vallabbacarya, 34, (ii) 753. 

Vamana Pandit (See, Yathar- 
thadlpika ). 

VarahapurSna, 7. 

Vatbthugatha, (Pali), (ii) 803. 

Vaynpurana, 7. 

Yedas, (See, list). 

Vedangaiyotisa, (ii) 775, 776. 

Vedantasara, 333. 

Yedanta- (Saririka-, Brahma-) 
Sutras, 10, 44, 133, 303, 
305, 310, 331, 344, 354, 
359, 363, 366, 385, 393, 
304, 337, 339, 364, 365, 
368, 373, 375, 377, 383, 
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Vrtraglta, 4. 

Vyasagita, 5. 

Yadavarav Varvikar, 60. 
Yajiavalkya, 49, 171, 487, 506 



INDEX OF DEFINITIONS of TermitioIogficaL Expressions 
gl¥eii ifl tbe §lta-Ealiasya.' ■ 

"This Index' was first added to the 1923^ Marathi editioii; 
of the text published after the death ' of / the '/authorw " The 
index, which is of Sanskrit expressions, had been arranged in 
the original, according to the Sanskrit alphabet, and has: been, 
re-arranged by me according to the English alphabet, letters 
with diacritical signs being indexed, as if there were no such 
signs. After each Sanskrit word, I have, wherever necessary, 
added its English translation in brackets, as appearing in the 
translation of the text. I have named this as Part I of the 
Index of Definitions. In Part II, I have indexed the English 
translation of the same words, according to alphabetical 
.arrangement, and placed within brackets after the English 
word its Sanskrit equivalent as appearing in Part I of the Index. 
Part II has been specially prepared by me for the convenience 
of readers, who are unacquainted with the Sanskrit langu- 
age. The figure (ii) before a figure or row of figures means 
Vol IL— Translator. 

(N. B. This Index covers only pages 1 to 831 of the translation.) 

PART I— SANSKRIT. 


abhyasa, (repetition), 30, (ii) 656, 
acara’-samgraha, (code of con- 
duct), (ii) 665. 

aeara-iartamya^ (discrimination 
in conduct), 64-5. 
adhibhautika'-margai (Materi- 
alistic determination of 
Ethics), 528. 

ddhibhautika-pantha, (M ateri- 

alistio School), 84, (ii) 686. 
adhibkautika-sastradvaita, 

(Gross Non-Dualismh 219. 
adhibhautika’-sukha - duhkhat 
(Physical Pain and 
Happiness), 130. ■ 
Mhibhautika-sukhavddat (Ma- 
terialistic theory of Hap- 
piness), 104. 


ddhibhautika-vivecana^ (Materi- 
alistic Consideration), 84. 
ddhidaivata.’-pahfx, (Intuitionist 
School), 167 to 176, (ii) 686. 
adhidaivika-rnarga, (Intuitionist 
determination of Ethics) 
528. 

adhidaivika’^pantha, (Intui- 
tionist schoolX 84, (ii) 686. 
adhidaivika^sukha^duhkha^ (God- 
given Pain and Happi- 
[ ness) 130. 

I adhidaivika-vivecana, (Theolo- 
i gical Consideration), 84, 85, 

adAi/cara, (Qualification), 464. 
adhisthdnam, (Superintendence) 
198. 

adhyatrmy (Metaphysics), 85, 
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adhyatma-paksa, (Metaphysical 
School), 85. 

ddliyatmilca-marga, (Metaphy- 
sical determination of 
Ethics), 529, 

adhyatmika-pantha, (Metaphy- 
sical school), 85, (ii) 686. 
ddhydfmika-mkha-duhkJia, (Me- 
taphysical Pain and 
Happiness), 131. 
ddhyatmika-vivecavu, (Metaphy- 
sical consideration), 85, 
adhyavasaya, (or vyamsaya) 
182. 

adrsta, (invisible), 374. 
advaitavada, (Non-Dualism), 
19,20,21. 
aghast, 403. 

ahamkara, (Individuation), 197, 
199, 236, 237, 243, 246, 249. 
ahamkara-buddki, (egoism), 151. 
ahtmsa-dharma, (Harmlessness) 
42, 43. 

ajnana, (Ignorance), 301, 327, 
(ii) 742. 

amrta (avinasi brahman), (Imper- 
ishable Brahman), 501. 
amria, (Bi'ahman), 502, 504. 
amrta, (food after sacrifice), 403. 
amria, (Fundamental Sub- 
stance), 306. 

ajtirta, (Eelease), 503, 506. 
amrta, (sphere of deities), (ii) 503, 
(ii) 504. 

amrtdsi, (sacrifice-remnant- 
eater), 535. 

amrtatva, ( Immortality ), 

_ (ii) 682, 693. 

anddi, (of unknown beginning) 


ananda, (beatitude), 317. 
awa?zda?raa?/a, (beatific), 317. 
dnandamaya-koia, (beatific en- 
velope), 361. 
amnia, (endless), 340. 
amrdhdha-kdrya, (uncommen- 
ced Karma), 375, 376, 377. 
aniruddha, ( Individuation ). 
266. 

I annamaya-kosa, (food-envelope), 

I 361. 

I anjta, (invisible), 336, 337. 

■ antaranga-pariksapa, (internal 
examination), 9. 
anubhavadvaita, 508. 
anmnmia, (inference), 568. 
apaddharma, (Moral conces- 
sions), 67. 

aparasvarupa, (inferior form), 
247. 

ai)aroksanubhava, 3.5. 
dptavacana-pramdria, (credible 
persons, belief in) 570. 
apurva, (strange), 374, 
apurvatd, (newness), 31. 
drabdha-karya, (or, prarabdha) 
(Commenced Action), 374, 
to 377, 601. 

drambhavada, (Theory of Com- 
mencement), 204-5, 331. 
arhat, (Perfect), (ii) 675. 
drtam, (Perishable), 307. 
arthavada, (obiter dicta), 31, 
32, (ii) 657. 

drya-satya, (sublime veritv). 
(ii) 806. 

asambhuti, (Ignorance), 501. 
asat, (Brahman), 338. 
asat, (unreal), 210, 337. 
dsavadi, (optimist), (ii) 695. 
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astadha-prakrti^ ' (eightfold Pra- 
* . krti), 247, 248. 
asteya, (Not-stealing), 54* 
amhhakarma, (evil action), 373. 
asura-sampat^ (nngodly endow- 
ment), 148. 
atma, (self), 558. 
aima-jnana (Self-knowledge), 
386. 

afmanisthadmddhi, (Self-devoted 
Reason), 191. 

atma-nisthatdf (Self-devotion), 
386’ (ii) 807. 

atma-samraksana, (self-protec- 
tion), 56, 57. 

atnian, independent tendency 
of, 385. 

dtman, ( Ksetrajna, Self ), 199. 
avidya, (Ignorance), 289, (ii)742. 
avidtjd, (Karma), 501, 502, 503, 
504, 505. 

avyakta, (Imperceptible), 215. 

bahiranga pariksana^ (external 
examination), 9, 10, 
bhaga, (blessedness), 161, 162. 
bhagavata, 

bhagavata-dkarma, (Bhagavata 
doctrine, or religion), 14, 
473, 489, (ii) 700, 766, 770. 
bhakti, (Devotion), 572, (ii) 744. 
bhakti, (updsandX (Devotion), 
572. 

bhakii-marga, (Path of Devo- 
tion), 89, 576, 577, 578, 
595, (ii) 648, 649, 650, 744. 
hhakU-yoga, (Yoga of Devotion) 
(ii)640. : 

bhasya, (commentary), 9, 16. 
brahrmn, 308. 


brahimmrvdp.a-moksa^ 343. 
brahmanistha^ (devotee of Brah- 
man), 315. 

brahmarpana, (dedication to- 
Brahman), 153. 

brahmdrpana - purvaka - karma, 
(Action dedicated to Brah- 
man) 603. 

hrahmdtmaikya-sthiti, (State of 
identifying the Brahman 
with the Atman), 320, 
brahna-srsti, (Brahman-world) 
359. ’ 

hrahma-sutras, 16. 
brahma-vfkm, (Cosmic-Tree),. 
243-5. 

brahmu (Brahmic), 344,414,515,. 
buddha, (wise, sage, or en- 
lightened) 224, 522. 
buddhi, (Reason), 181 to 183,. 
(ii)672, 679, 680,681,683. 
dtmanistha-, (Self-devoted), 
191.” 

functions of, 186 to 190. 
kinds of, 236. 
rajasi-, (Active), 189. 
sadasadviveka-^, (Conscience),.. 
168. 

sama-, (Equable), 342. 
sdttmku, (Placid), 189. 
tamasl-, (Evil), 189. 
vasanatmikd-, ( Practical or 
Desiring, ) 186 to 188,. 
(ii) 683. 

vyavasdyatmika-, (Pure, or 
discerning or discriminat- 
ing) 186, (ii) 683. 
buddhibheda, (causing differenG©'. 
of vision), 458. 
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buddhi-yoga, (Yoga of Equable 
Reason), 531. 

caitanyam, (Consciousness), 194, 
335. 

carvaka-dharma, (Garvaka’s 
Ethics), 105-7. 

cdturvarnya-dJutrma (four-class- 
arrangement), 89. 
calurvidM purusdrfha, (four- 
fold ideal of manhood), 88. 
caturvyuha, (fourfold genesis), 
(ii) 757, 758. 
cetarm, (activity), 194. 
cidrupi, (thought-formed), 335. 
at, (Knowledge), 315, 335. 
citta, (Consciousness), 183. 
codana, (inspirationX 94-5. 
codana-dkarma, (inspired mora- 
lity), 94-95. 

daim, (destiny), 370, 452. 
daivi-maya, (divine Illusion), 
329. 

ddfavya, (that, to give which, 
is a duty), 548. 

devayana, (godly path), 408, 
409, 410, 411, 413, 414. 
■dharma, (Buddhist), 800-803. 
dharma, (caturvaryya), 89. 
dharma, (deity), 170. 

■ dharma, (ekanfika), 13. 

• dharma, ( garhasthya ), ( Bud- 
dhist ), (ii) 808, 

dharma, (general meaning), 93. 
dharma, (Jain), (ii) 817. 

‘dharma, (Jewish), (ii) 822. 
dharma, (next-world), 88. 
dharma. (prakrt), 93. 

' dharma, (social meaning), 

90-91. , 


dharma, (Upanisadic), (ii) 817, 
dharma, (various meanings), 
(ii) 657, 707. 

dharinddharma-nirmya, (right 
and wrong, determination 
of), 96-101. 

j dharma-pravacana, 89. 
j dhararid-dharma, 90-91. 

I dhaiu, (memorial), 89. 

I dhatu-garbha, (Dagoba), (ii) 789. 

! dhrti, (cohesion), 195. 

I duhkha, (Pain, or unhappiness) 

! 130. 

durjUeyarambha, (anadi), 366. 

. dcaitddvaita, (Dual-non-Dual- 
[ ism), 25. 
j dvivyuha, (ii) 758. 

I ekanlika-dharma, 13. 
ekavyuha, (ii) 758. 
esana, (desire), 433, 444. 

■ gandha-tanmatra, 240. 

! gati (or srti), (goal, or path), 
i 410. 

I gltd, meaning of, 4. 
gita, {smrti), (ii) 751, 752, 754, 

} (ii) 783. 

gitd-dharma-catuhsufri, 154-5, 
gifd-tdtparya, 12 to 15. 
granfha-parik^na, (examina- 
tion of a book), 9. 
grantha-tatparya-nirriaya, (as- 
certaining summary of a 
book), 30. 

guya, (quality or constituent), 
278, 330. 

gunapariyamavada, (Develop- 
ment of qualities, theory 
of), 234, 331. 
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gunotkarsa, (Development of 
qualities), 234, 331. 

(inferior path), (ii) 815, 

iccha-svatamtrga^ (Freedom of 
will), 371. 

indira, (i) xxxvii, (ii) 1210, 
indriya^ (sense, or organ), 238, 
Uvan-sakfi, (divine power), 364. 

jadadvaita, (gross non-dnalism)> 
219, 336. 

jMimdtropajm, 89. 
jmja, 2, 42, (ii) 738. 
jlva^ (Personal Self), 247, 289. 
jivan-mukta, (birth-released, or 
released-in-life), 415, (ii) 640, 
jlvanmuktavastha^ (Released- 
in-life state) 463. 
jlvatmaiii (Personal Self), 368. 
jna, (Knower), 219. 
jnd/tia^ (Knowledge) 275, 380-3. 
jMwa, true, 295, 342. 
jnam-bhaktiyukta-karma - yogCy 
(ii)664. 

jwmadcanda^ 401. 
jnana^karma-samuccaya, 427-8, 
603. 

jndna’^marga^ (Path of know- 
ledge), 576-7, 596, (ii) 649. 
jnana’-maya-kosa, (Knowledge- 
envelope), 361» 

jnana--nisthd, 20, 420, 577, 

; (ii) 640. 

jnuncz-^puTJidvasthd, 320, 
jnana-vijnana^ (spiritual and 
empirical knowledge), 431, 
(ii) 649 to 651. 

jncimnd^dya-vyapara , (activities 
of organs of Perception) 
178-9,186. 


(sage) 408, 414. 

kala, (Time), 410. 
kama, (Desire), 151, 452, 454. 
kdmya, (Desire-prompted), 74. 
484. 

kdpila-samkhya, 205, 209, 215. 
karma, (Action), 72-76, 362-6.. 
karma, (dharmika-), IK 
karma, (kamyad, 74, 484. 
karma, (naimittika-), 74. 
karma, {nisiddha-), 74. 
karma, (nitya-), 74. 
karma (mvrlta-) 484, 497. 
karma, (pravrtta), 484, 497. 
karma, (paurdnikad, 74. 
karma (purusdrtha-) , 72. 
karma, (smdrta^), 73. 
karma, (sraida-), 73. 
karma, (yajnarthadi 72. 
karma, yajna-ydga-, 72. 
km^rm-handha, ( bondage of 
Karma), 395-400. 
kai'rm-hhoga, (Karma-suffer- 
ing), 376. 

karma-jijndsd, (desire to know 
Eight Action), 40, 70. 
karmdkarma-'hivecana, (the do- 
able and not-doable in 
the Gita), (ii) 719. 
karma-ksaya, (destruction of 
Karma), 395-400. 
karma-mukti, (or naiskarmya- 
siddhi), (Release from 
Karma), 378. 

karrm-nisthd iorijoga, or karma- 
yoga, 420, (ii) ^ ^ 
karnm-pravdha, (course of Des-- 
tiny), 369, 373. 
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karma-samnyasa, (Abandon- 
ment of Action), 416, 417. 
karma-tyaga, (Abandonment of 
Action), 441-444. 

— (rajasa), 44'2. 

— (sattvika), 443. 

— (tamasa), 441, 

. karma-fyaga-nisedJia, (depreca- 
tion of Abandonment of 
Action), 153-155. 
karma-vipaka, (Causality), 366. 
karma-yoga, 80, 148, 417, 418, 
420,513, 562, 607, (ii) 627, 
(ii) 638, 639, 655, 660, 665, 
(ii) 700, 704, 747. 
karma-yoga, (in the Gita), 423, 
423. 

karma-yoga- sastra, 71, 83, 

(ii) 665. i 

karma-yogin sthitaprajna, 521. 
karniatha, (ritualist), 408. 
karmendriya-vyapdra, (Activity 
of organs of Action), 178, • 
184-185. j 

kartavya-dharma-moha, (doubt i 
as to Duty) 33 to 39. i 
kartavya-karma, (Duty), 88. 
kartavya-mudha, { uncertain 
whether to act or not to 
act), 38-41. 

MnjdMrya-mrmya (determina- 
tion of the doable and the 
not-doable), 87-91. 
kayagni, (bodily-fire) 184-5. 

kramamuMi, (gradual Eelease), 
413.. 

■kratu, (sacrifice), 73. 
kratmrtha, 72. 


krtyamapa, ( To-be-suffered ) 
375. 

j krma-mdrga, (dark path), 409. 
krwarpam, (dedication to 
Krsna), 153. 

krsmrpam-purvaka-karma (Ac- 
tion dedicated to Krsna). 

I 603,604. ■■ 

i k^nid, (Forgiveness), 44-45. 
ksara and aksara, (Mutable and 
Immutable), 193. 
ksetra, (Body, or Field), 195. 
ksetra-ksetrajna-vicara, 177, 193. 
ksetrajna, (Atman), 199. 

Uhga-sarira, (Subtle Body), 361. 
lokasamgraha, (Universal wel- 
fare), 456-8, 463, 502, 563. 

mahabhdrata, 41, (ii) 737. 
mahmjam-pantka, (ii) 815. 
mandhputa, (Mind-sanctioned), 

171. 

manas, (Mind), 178-9; 180-186. 
vmms { vyakaray,dtmaka}, 182-5. 
mamvadhamna, (religion of 
humanity), (ii) 708. 
manodevatd, (mental deity, or 
Conscience), 168. 
tnanomaya-kosa, (mental-enve- 
lope), 361. 

marga, (/crs?ia-A(dark path), 409. 
mdrga, {sulda-), (lighted path), 
409. 

mdtrd, (external world), 135. 
rmtrdsparsa, (contact with the 
external world), 135. 
rmyd, 217, 388, 301, 307, 362, 
363, 364, (ii) 742. 
rmyd, (daivl), (Divine Illusion), 
329. 

mdya-STSti, (Mayic world), 359. 
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mimamsa, fpurva-)^ 401,- 
mimamsa^ (uttara)^ 401. 
mlmamsaka-marga, (-patli), 401. 
mtmamsa-sutra-B, 401. ' 
mithya, (Illusory), 298. 
moha, (Ignorance), 301, 327. 
moksa {brahmanirvaya)^ . 343, 
(ii) 657, 689. 
moksa, (Samkhya), 223. 
moksa-dharma, (Science of Ee- 
lease), 89. 

mrtyu, (mortal world), 501. 
mukta, (Released), 224. 
mukti, {h*ama-), 412. 
mukti, (videha-), 412. 

mTda-prakrti, (Fundamental 
Prakrti), 245. 

na •pi'akTti-na-vikrti, ( neither 
Prakrti nor Evolute), 245. 
mimittika, (occasional), 74. 
miskarmya, 378, (ii) 779. 
nazskarmyadaksana, (desire- 
lessly Activistic), 473. 
naiskarmya-siddhi, (or karma^- 
mukti), (Release by abstin- 
ence from Karma), 378, 
(ii) 779. 

ndma-rupa, (Name and Form), 
296. 

nandtva, ( diversity ), 214. 
ndrayayMya dharma, (Narayani- 
ya doctrine), 473, (ii) 766, 
- (ii) 770. 
nusadzya sukta, 347. 
nirmUmdi, (Pessimist),' (ii) 695, 
nirgum^ (qualityless), 330, 
nirguria-bhakth (worship of the 
Qualityless), 227. 

7iirguria«parabmhman, (Quality- 
: 331,570,.. 


nirvaira, (Non-enmity), 547- 
553. 

nirvaria, (Release), (ii) 807. 
nirvana^ state of, 319. 
nirvana, tranquility of, 159. 
nirvikalpa-samddhi, 320 
nidddha, (prohibited), 74. 
nisthd, (Final State), 435, 436. 
(ii)640. 

nlti, (Ethics), 88. 
nUi-sdstra, 68. 
nitya, (daily), 74. 
nitya-^muktavastha, 345. 
nitya-sa^hnyasin, (Perpetual 
ascetic), 485, 486. 
nivrtta-'karma, (Desireless Ac- 
‘ tion), 484, 497. 
nivftti, (Abandonment of Ac- 
tion), 497. 

nivrtti-mdrga, (Path of Inact- 
ivity), 19. 

panca-mahabhuta-s, (five gross 
primordial elements), 242, 
249, 250. 
panca-nakha, 54. 
pancaratra, (ii) 766, 770, 

(ii) 778. 

panclkaravu, 254"'5. 
pardrtha, (other’s-interest), 114- 
116,563. 

paramdniivdda, (AtomiQ Theory) 
204-206. 

paramartha, (highest good), 
564. 

paramdtman, 274. 
para prakrti, (superior form), 
247,...*, 

paiupata^pantha, (ii) 817. 
patanjala-yoga, (ii) 799. 
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pauravilia-liarim, 74. 
pamtta, (ii) 810 
phala, (effect), 31, (ii) 656. 
phalasa, (Hope of Fruit), 151, 
453. 

phalasa4yaga, (abandoning 
Hope of Fruit), 603. 
pin^a, (Body), 195. 
p/iiryaya, (ancestral path), 408 
409, 410, 411, 413, 414. 
posaya, (see, pusti), 24. 

pi'adyumm, {ii) 

prakrii, apard-, 347. 
prakrfi, (eight-fold), 347, 348. 
prdkrti, ( mTila~), 345. 
prakrii, para-, 347. 
prakrii, (rdjasa-), 3] 3-316; 363- 
364. 

prakrii, (saiiva-/, 313-216 ; 363- 
364. 

prakrii, (tdmasa-), 313-216 ; 363- 
364. 

prakrii, ( three-constituented ), 
363. 

prakrii-vikrii, 245. 
pralaya, 363. 
prdya, (vital force), 242. 
prrdrabdha, ( Commenced Ac- 
tion), 374-377, 601 
prdrambha, ( commencement 
of the Gita ), (ii) 656. 
prasilidna-irayi, 17. 
pratika (symbol), 284, 584, 
pratijna-pdlam (vows, observ- 
ance of, 53-53. 

pravrita-karma, ( desireful Ac- 
tion), 484, 497. 

pravTtti-svatamtrya, (Freedom of 
Will), 371, 388. 


pre^ja, (desired), 136, 157-159. 
prthaktva (individuality), 236. 
purna-yoga, 345. 
pwrasa, (Spirit), 219. 
purusartha, (objects of man» 
hood), 73, 88. 
purusottama, 274. 
purva-mlmanisa, 401. 
pusti, 24, 159-161. 
pusU-vidrga, (Path of Divine^ 
Dispensation), 34. 

rdga, (love or desire), 454. 
7'dja-guhya, (king of mysteries), 
581, 583-3, 591, (ii) 646, 
648. 

rdja-vidijd, (king of sciences), 
581-583, 591, (ii) 646, 648. 
rajas, 313. 

1 -djasi-buddhi, (Active Reason), 
189. 

rasa-ianrmtra, 340. 
rk-cha7ida, (ii) 726. 
rupa-ianmaira, 340. 

sabda-ianmdtra, 340. 
saddcarana, (Good conduct) 89, 
sadasadviveka, 168-170. 
sadasadviveka-iniddhi, ( Con- 
science), 169. 
saiva, 474. 

sarmid, ( Equality or equabi- 
lity), 548. 

samatva-buddhi'Hoga, (Yoga of 
Equable Reason), 530-1. 
sanbhuii, (Fundamental Cause), 
501. 

samciia, (Accumulated), 374. 
sa^hga, (Desire), 151, 451, 454. 
samga (Hope off Fruit), 151, 453. 
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samghata, iColleGtion), 197-198. 
samgraha, (Benefit) 5 457. 
samkalpa, 181 . 

samkalpa-vikalpatmaka, 181, 
242. 

samkhm^ ijnaninX 420, 489j 
506, (ii) 627, 631, 640, 641, 
(ii) 655, 661-2.. 
samkhya, (root meaning), 207. 
samkhya, (two meanings), 207. 
samkhya-nistha, (ii) 640. 
samnyasa (Rennnoiation), 420- 
22, 454-5; 607, (ii) 626-7; 
(ii) 638, 653-4, 704. 
samnyasa-nistha, 20 429. 
samnyasin, (ascetic), 420-21. 
samnyadn-sthitaprajna^ 521. 
sampaf, asun^ (Ungodly En- 
dowment), 148. 

samsara, (Cycle of birth and 
death), 367. 

samya^ (Equability), (ii) 673. 
ianti, (Tranquility or Peace), 
159-60. 

ianra’-atmariy ( Embodied Self ), 
340, 

mnnka-sutraSi 16. 
sarvdbhuta-Mta. ( Universal 
welfare), 115-7. 
sarvabhuta^Mta^ (see, ‘‘greatest 
good of greatest number ” 
in part II). 
iastrai ( Science ), 100 . 
saif, (Real), 315, 337-9, 347. 
satkaryavada, 210-11,326,335. 
sattva, 213. 
sattdsdmdnya^ 297. 
sattdmdtratva, - 

13—14 


sdtvata-dharmai (Satvata 
doctrine), 473, (ii) 766^. 
(ii)770. 

sdttvikt, (buddM)f 189. 
satya, (Reality), 45, 297-298, 
299, 307-8. 

satijdnTta'-uveka^ (Determina- 
tion of Truth and False- 
hood) 45-47. 
satyasya-satyam, 306. 
sesvara nmjyayika^ 205. 
dddhdvastha, 345. 
sistacdra, ( proper conduct ), 94.. 
smarta, 471, 474-6. 

$mar^a Actions, 73. 
smdrta-yajna, 73. 
spar$a4anmdtra, 240. 
sraddhd, (Fskith), 594. 
ireya, (Meritorious), 126,. 
157-160. 

STti, (or gatiX (Path, or goal) 
410. 

stUtaprajna^ 519, (ii) 652. 
sthula, ( Gross ), 215. 
iuddhadvaitaf ( Pure Non- 
Dualism), 24. 

iuddha-vdsana, ( Pure Desire ),. 
515. 

sukha, ( adhydtmika ), 131. 
sukha, ( adhidaivika) 130. 
mikha^ ( ddhibhautika ), 130, 
sukhavada^ ( Theory of Happi'- 
ness), 103. 
sukha-duhkhai 

suMa-mdrga, (Lighted Pathi),. 

409. , 

suksma, ( Buhile ), 215. 
mksma-mrlra (Subtle Bodyi. 
*361, 
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Mvadhmma^ (Own-duty), (ii) 697. 
svartha, { Selfishness ), 105-15. 

( Pure, Carvaka ), 105, 
106-107. 

, (Long-sighted, Hobbes ), 
109-lL 

( Enlightened ), 112-115. 

tamas, 

Mmasi-buddh% ( Ewil Reason ), 
189. 

te?nai{ra-s,(Pine Elements), 239. 
gandha-^ 240. 

Tupa-, 240. 
sabda-, 240. 

■tapas, (austerities or penance), 
353,404. 

tat, (That), 338. 

Tat-Tvam-Ad, 20-21. 

Mka, (criticism), 9, 16. 
trayt-4harma, 401. 
irayt-^udya, 401. 
tridav^da, 485. 
trivyuha^ (ii) 758. 
triguiMlta, (Beyond the three 
constituents), 226-7, 344, 
519, (ii) ‘652, 690. 
tngu^titdvastha, 228. 
tngu7)a-sdmyavastha, 213. 
ingtiQ^Mmaka prakrti, 363. 
trivTtkararia, 253. 

(Thirst or Desire), 134. 
turiyavastha, 320. 
tusti, 159. 

tydga, (Abandonment), 484, 
(ii) 654. 

tyat, (That), 338. 

uddUa-smrtha, ( Enlightened 
Self-interest), 113-115. 


I utkranti4atva, (Evolution The- 
1 ory), 209,.232. 
upakrarm, ( Commencement ), 
30. 

upapddana, (Development), 32. 
upapatii, (Development), , 32, 
(ii)656. 

upasamhara, (Oonclusion), 30, 
(ii) 656. 

upasana, (vidyaj 503. 
upasana, (hhakti), 572. 
uttara-mimamsa, 401. 

midika dharma, (ii) 817. 
vaidika karma-yoga, 489. 
vairagya (apathy), 153. 
vai^va-pantha, 23, 24. 
var'^dsrania-dharma, (Four-class 
arrangement), (ii) 718. 
vasand, (Desire), 186. 
msana-svdtamtrya, (Freedom of 
Desire), 371. 

vasandtmikd-buddM, (Desiring 
Reason or Practical Rea- 
son), 186,187, 528, (ii) 630. 
vastutatva, 297, 301, 311. 
vdsudeva paramatman, 286. 
veddntin, 401. 

(karma-yogin), 489. 
(samnydsin), 489. 
videha-rmikti, 412. 
vidyd {updsand), (worship), 503. 
udyd, 283, 381, 501-6, 583. 
vighm, (food? after sacrifice), 
403. 

vikcdpa, 181. 
vikrti, (evolute), 245. 
vimsa (or asambkuti), (Ignor- 
ance), 501. 

vindia, (See avidyd), 501. 
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msesa, 242, 250. 
miistadvaifa , , ( Qualified Mon- 
, ism), 21 to 23/ 
mvarta-vMa, 333, 356. 
'foyakta, (Perceptible), 193, 215. 
•^vyavdharika dharma-niti, (Prac- 
tical Morality), 93. 
mavasdya, 182. 

myavasayatmika buddhi, 182, 
187, 528, (ii) 630. 


(Sacrifice), 404, (ii) 661. 
yoga. 76-19. 

yoga, (in the Gita), 79, 420, 455, 
474, 489-90, (ii) 627, 630. 
yogabhrasta, ( Fallen from 
Yoga), 392. 
yogavidhi, 160. 
yogaiasPra, 82, (ii) 665. 


PART 11- 

Abandonment, (tyaga), 484, 
(ii) 654. 

Abandonment of Action, (see 
Action). 

Accumulated, (samcita), 374. 

Action, {karma), 72-76,362-6 

Action, desireful, (pravrtta), 
484, 497. 

desireless, (nivTtta), 
484, 497. 

Action, evil, 373. 

Action, abandonment of, (/car- 
ma-samnydsa), 416, 417. 

Action, abandonment of, 
Ikarma4yaga),4:il-M. 
deprecated, 153-55. 
rajasa, 442. 
sattvika, 4:4S. 
iamasa, 441. 

Action, abandonment of, (ma^- 

r^4497. 

Action, course of, {karma-pra- 
vdJm) 369, 373. 

Action, dedicated to Brahman, 
{brahmarpaya-purvaM-kar^^ 
ma), 603. 

Action, organs of, activity of, 
(kdrmendriya-‘vyapdra)^178, 
184,185. 


•ENGLISH. 

Action, suffering for, 376. 

Activity, {cetana), 194. 

Adhyatma, (See Metaphysical; 
and adhyatmika etc. in 
Parti). 

Adhyavasaya or Vyavasaya 
182. 

Amrta, (Food), 403. 

Amrta, (Eternal Brahman), 501, 

Ancestral path, (pitryaria) 
408-11; 413-4. 

Anubhavadvaita, 508. 

Ascetic (samnyadn), 420, 421. 

Ascetic, (perpetual), {nityor 
samnydsin), 485-6. 

Austerity (or penance), {tapas), 
353, 404. 

! Atomic theory, 204-206. 

Beatific, {amndamaya), 317 . 

Beatific envelope {amndamaya- 
kosa), 361, 

Beatitude, {ananda), 317. 

Beginning, of, unknown 
{anadi}, 365. 

Belief, in credible persons* 
{aptavacana-pramana) , 570, 
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Benefit, {samgraJmX 457. 

Bhagavata, 475. 

Bhagavata doctrine, 14, 473 
489,509,(31) 700,766, 770. 

BIiakti,572, (ii) 744. 

Bliakti-marga, 89 ; 57 6-8 ; 595, 
(ii) 648-50; 744. 

Bkasya, (commentary), 9, 16. 

Birth and Death, Cycle of,. 
{mmsara\ 367. 

Birth-released, (jzvanmuMa), 
415. 

Blessedness, (bhaga), 161, 162. 

Body, (ksetra), 195. 

Body, subtle, ilinga or suksma), 
361. 

Body, (pinda), 105, 313. 

Bondage of Karma, 395-400. | 

Book, ascertaining summary 
of, 30. 

Book, examination of, {grantha-- 
pariksana), 9. 

Brahman, 308, 338, 501, 502, 504. 

Brahman, dedication to, 153. 

Brahman, -devoted, {hrahrm- 
7vistlia), 315, 

Brahma-sntras, 16. 

Brahman -tree 243-245. 

Brahman-world, 

359. 

Brahmatmaikya state, 320. 

Brahml state, 213, 344, 4143515. ■ 

Brahmanirvana-moksa, 343, j 
(ii) 657, 689. 

Canons of Gita Religion, 154-55. 

Carvaka’s Ethics 105-107. 

Cause, fundamental, (saw- 
bkuti), 501. 


Causality, {karmai^mpaka), 3B6i 

; Cohesion, {dhfti),. 195. . . 

^ Collection, 197*-198.,. 

: Colour, subtle element of, 
(rupa4anmdtra':)y%M}. 

Commencement,, of a „ book,. 
{upahrama), 30, (ii) 656. 

: Commencement' of GitS,, 
{pTarambha),.{ii) 656. 

'Commencement, Theory of,. 

I iarambhg-^vdda),. 204-5; 
331. 

Commenced Action, 

or drahdha-karya),S74r-Zll, 
601.. 

Commentary, (&/zas2/a), 9, 16. 

Concessions, moral; ( apad-- 
dliarrna),. 67. 

Conclusion, of a book, {upa-^^ 
samliara), ^^, (ii) 656. 

Conduct, code of, ( acara- 
samgraha), (ii) 665. 

Conduct, good, ( sadacarana ), 
89. 

Conduct, proper, ( sisiacara 
94. 

Confusion, (moha\ 301, 327., 

Conscience, ( sadasaddveka^ 

buddhi, or manodevatd, 168„ 

Consciousness, 194, 335. 

Consciousness, (attam), 183. 

Constitutents, equal state of,, 
(iriguna'-sam^jdvastha, 213. 

Constituents, three, beyond the, 

( trigumtlta A 226-73 344,. 
519, (ii) 652, 690. 

Constituents, development o .. 
{gu7iotJcarsa or guna'^ 
pamidrm), 234, 331. 
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tGontact, with external wodd, 
(m^rasparsal, 135. 

lOontentedness, . (tusti), 159. 

iGonviction, unsettling the, 
(buddhibheda), 458. 

Cosmic Tree, (brahrm-vrkm), 
243-52. 

■Cosmos, (brahmania.), 313, 
(ii) 651. 

Credible persons, belief in, 
(aptavacana-pramuria), 570. 

^Criticism, 9,16. 

Dagoba,. (dhdtu-garbha) , (ii) 789. 

Daily action, (mtya-karma), 74. 

Dark path,, (kr^a-margaj, 409. 

Death’s death, 321, (ii) 807. 

Dedication to Brahman, 
(brahmarpava) , 153. 

Dedication to Krsna, 
((kr^drpavct}, 153. 

Deities, sphere of, (amTta), 503, 
504. 

Delusion, imoha). See Confusion. 

Desire, (esana), 433, 444. 

Desire, freedom of, (vdsana- ' 
svdtamtrya, or icchasud- 
tamtrya), 371. 

Desire, (kdrm), 151, 452. 

Desire, (samga), 151- 

Desire, (trsyid), 134. 

Desire, (vasand), 186. 

Desire, pure, (suddha-vdsana), 
515. 

Desire, to know Eight Action, 
40,70. 

i)eshed,,(preya), 126, 158-159. 

Desireful Action, .(pravrtta 
karma), 484, 497.. 

Desireless Action, Y rdvftta 
karma), 484, 497. 


Desireless activity, nature of, 
(rtmskarmyadaksava), 473. 
Desire-prompted, (kamya), 74, 
484. 

Desiring Eeason, (vamndtmaka 
buddM), 186, 187 , 528, (ii) 630. 
Destiny, (daiva), 370, 452. 
Development, of an argument, 
(upapatU, or upapadam), 
32, (ii) 656. 

j Development, of Constituents 
( see guv^otkarm, and Con- 
stituents). 

Devotion, {upusana or bhakli), 

572. 

Devotion, ( bhakti ), 572, (ii) 744. 
Devotion, Path of, {bhakti- 
TUdrga), 89, 576, 577, 578, 
595, (ii) 648, 649, 650, 744. 
Devotion, Yoga of, (bhakti- 
yoga ), (ii) 640. 

Dharma, (Buddhist), 800-803. 
Dharma, ( deity ), 170. 
Dharma, Exposition of, 
(dharma-pravacana),&^. 
Dharma, (four-class-arrange- 
ment ), 89. 

Dharma, ( general meaning ), 
93. 

Dharma, householder’s, (Bud- 
dhist ), (ii) 808. 

Dharma, ( Jnin ) (ii) 817. 
Dharma, ( Jewish), (ii) 822. 
Dharma, (maintenance), 90- 

91. 

Dharma, ( next-world ), 88. 

Dharma, {prdkrt), 93. 

Dharma, ( social meaning ), 

90-91. 
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Dharma, (Upanisadic), {ii)817. 

Dharma, (various meanings), 
(ii) 657, 707. 

Ding an sich, (Thing-in-itself), 
( vastutatva), 297, 301, 311, 

Dharmadharma, (Right and 
Wrong ), determination of 
96-101. 

Discrimination, (adhyavasaya), 
182. 

Discrimination in conduct, 
dcaratdrtamya), 64-5. 

Diversity, (nmdtva), 214, 

Divine dispensation, path of, 
(pusti-marga), 24,159-161. 

Divine Illusion, {daivi maya), 
329. 

Divine Power, ( isvari-sakfi), 

364. 

Doable and Not-Doable, 

determination of, 87-91. 
in the Gita, (ii) 719. 

Doubt, as to duty, 33 to 39. 

Doubt, whether to act or not, 
38-41. 

Dual-Hon-Dualism, (dvcdta- 
dvaita), 25. 

Duty, doubt as to, 33 to 39. 

Duty, gift which is a {datavya) 
548. 

Duty, ( kartavya-karma), 88. 

Effect, (phala), 31, (ii) 656. 

Egoism, (ahamkara-^ddM),l^l. 

Eightfold, ( astadha J, 247, 248. 

Ekantika-doctrine, 13. . 

Elements, Primordial, or wsesa, 

( vnhabhuta), 242, 249, 250. 

Embodied Self, (idrira dtman), 
340. : . _ 


Endless, {amnia), 340. 

Endowment, ungodly, (aswri- 
sampat),14:8. 

Enlightened Self-interest,., 
( uddtta-svartha ), 113-115. 

Envelope, 

Beatific- 361. 

Food-,361. 

Knowledge-, 361, 

Mental- 361. 

Equable Reason, (samad>uddM)i 
342. 

Equable Reason, Yoga of,. 
f buddhi-yoga), 530, 531. 

Equality (or Equability),. 
(mmatd), 548, (ii) 673. 
(sdmya), (ii) 673. 

Esin sect, (ii) 824. 

Ethics, (see Dharma). 

Ethics, (niti), 68, 88. 

Ethics, Carvaka’s, 105-7. 

Ethics, Intuitionistio deter- 
mination of, (ddhidaivika 
mdrga), 528. 

Ethics, Metaphysical deter- 
mination of, {adhydtmika- 
mdrga), 529. 

Ethics, Materialistic, deter- 
mination oi,(adMbhautika- 
mdrga), 528, 

Ethics, Science of, (mti-sdstra),.- 

68 . 

Evil action, {asubha-karrm),. 
373. 

Evil Reason, (tamast-buddhi),. 
189. 

Evolute, (vikrti), 245. 

Evolution, Theory of, 209, 232. 

Examination, internal, (anta-l 
rdnga-pdriJgsaya), 9. 
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Examination^ external, ' (SaM- 
mnga-parikmmX 9. •' 

Existing, (or Beal), {sat), 315, 
■J37-339, 347., 

External world, (matra), 135. 

Faith, (sraddha), 594. 

Field, (ksetm), 195. 

Final State, (nistha), 435, 436, 

(ii) 640. 

Fine elements, 239. 

Fire, bodily, ( kdyagni ), 184-5. 

Food-envelope, ( annamaya- 
kosa A 361. 

Food, (after sacrifice), (amrta), 
403. 

Food, (after eating), {viglias)^ 
403. 

Forgiveness, (ksama), 44-45. 

Form of Isvara, inferior, (apa- 
rasvarupa), 247. 

Fonr-class-arrangement, ( catur"^ 
varrtya-dharma) s 89. 

Fonr-class-arrangement, (var- 
'iji.airarm-dharma, (ii) 718. 

Freedom of Desire, (icchdsva- 
tamtrya, or vdsand^svatam- 
trya), 371. 

Freedom of Will, (pravrtti- 
smtamtryah 371, 388. 

Fruit, Hope of, (phalaiu), 151, 
452. 

„ A.bandonment of, (pTiald- 
m4yaga), 603. 

Fundamental Cause, (sam-^ 
hhuti),^01. 

Fundamental Prakrti, fmula-* 
prakrtij, 245. 

Fundamental Substance, /amr- 
ta), 306. ' 


Oenesis, fourfold, (ccdurwjuhah 
■ (ii) 757-758. 

„ / three-fold, (trivyuha), 
(ii) 758. 

„ two-fold, (c^w^EAa), 
{ii)75a 

,. one-fold, {eku'vyuhaX 
(ii) 758. 

Gift, which is duty, (ddtavya)^ 
548. 

Gita, meaning of, 4. 

Gita, Karma-yoga in the,. 
422-423. 

Gita, summary of, 12 to 16. 
Gita, (Smrti), (ii) 751, 752, 754, 
(ii)783. 

Gita-Eeligion, four canons of,. 
155. 

Goal, (gati), 410. 

Godly path, (devayana), 408,. 

409,410,411,413,414. 
Good conduct, (sadacaramJ* 89. 
Gradual Eelease, (krama- 
mukti), 412. 

Greatest good of greatest 
number, (sarva-ihuta-hitajy 
115, 116, 524, 527, 529,. 
534, 535, 536, 542, 543, 
563, 564, (ii) 675, 678, 687, 
(ii) 688. 

Gross, ( sthula), 215. 

Gros^ . Non-Dualism, ( ja^a- 
dvaita\ 219. 

Gunapafinama, 234, 331, 
Gunotkarsa, 234, 331. 

Happiness and Unhappiness, 
( sukha-'duhkha 
(Intuitionist), 130. 

- CMatefiaiistic), 130. 

( Metaphysical ), 131 . 
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Happiness, Materialistic 
theory of, ( adhibhauiika 
sukliavada), 103, 104. 

Harmlessness, ( ahimsa- 
dkarma ), 43, 43. 

Highest good, ( paramartJia ), 
564. 

Hinayana, (ii) 815. 

Hope of Fruit, (phaldsa or 
sanga), 151, 452. 

Hope of Fruit, abandonment 
of, ( phcdasa-tyaga J, 603. 

Humanness, 124. 

Humanity, religion of, (ii) 708. 

Ignorance, (ajfiana), 301, 327, 
(ii) 742. 

Ignorance, {asambhuti ), 501. 

Ignorance, (avidya), 289, 
(ii) 742. 

Ignorance, (imha), 301, 327. 

Ignorance, ( tamas ), 213. 

Illusion, Divine, ( daivi nrnya), 
329. 

Illusory, ( mithyaj, 298. 

Immortal Brahman ( avindii 
hrahma=amrta ), 501. 

Immortality, (amrtatm), 
(ii) 682, 693. 

Imperceptible, (myakta), 193, 
215. 

Immutable, (aksara), 193. 

Inactivity, path of, fnivrtti- 
mdrga), 19. 

Independence of Atman (see 
self -independence). 

Indira, (i) xxxvii, (ii) 1210. 

Individuation, ( cdiaMmra ), 
1.97-9; 236-7; 243, 246, 
249. 


Individuation, ( aniruddha ), 
266. 

Individuation, (prthaMm),236. 

Inference, ( anumana ), 568. 

Inferior form, (aparasvarUpa), 
247. 

Inferior, path, ( hinayana ) 
(ii) 815. 

Inspiration, ( codana j, 94-5. 

Inspired Morality, 94-5. 

Internal Examination, (anta- 

ranga-pariksaya), 9, 10. 

Intuitional Pain and Happi- 
ness, ( ddkidaivika sukha- 
duhkka), 130. 

Intuitionist determination of 
Ethics, 528. 

Intuitionist School, 84, 85, 167 
to 176, (ii) 686. 

Intuitionistic ( or theological ) 
consideration, f ddhidaivika 
vivecana), 85. 

Invisible, (af)r#a), 374. 

Invisible, (anrta), 336, 337. 

Jaya, 3,42, (ii) 738. Jnana, 275, 
380-3. 

Jna, 219. 

Jnana, 275. 380-3. 

Jnana— Bhafcti-yukta-Earma- 
Yoga, (ii) 664. 

Jnana-Kanda, 401. 

Jnana-nistha, 20, 470, 577, 
(ii) 640. 

Jnana-vijnana, 431, (ii) 649-51. 

Jnanendriya, (Organs of 
Perception), 178-9, 186. 

Jnanin, (sage), 408, 414. 

Kapila-Ssihkhya, 205, 209, 215, 
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Xarma, (Action), 72-76, 

362-66. 

Earma, (avidyaj, 501, 502, 503, 
504, 505. 

Karma, 

(hrahmarpam-purvaka), 603. 
(kr^arpava-purvaka), 604. 

Karma, uncommenced, 375-77. 

, Karma, bondage of, 395-400. 

Karma, commenced, (prcL- 

rabdha),Z'li-Z71,m. 

Karma, course of, (karma- 
pravdha), 369, 363. 

Karma, destruction, of 395- 
400. 

Karma, Pauranika, 74. 

Karma, release from, (karma- 
mukti), 378. 

Karma, suffering for, (karrm- 
bhoga), 376. 

Karma-Yoga, (or Yoga, or 
Karma-nistha), 420, (iij 640. 

Karma-Yoga, 80, 148, 417, 418, 
420, 497, 512, 562, 607, 
(ii) 627, 638, 639, 655, 
(ii) 660, 664, 665, 700, 704, 
(ii)747. 

Karma-Yoga (in the Gita), 
422-423. 

Karma-Yoga, with Knowledge 
and Devotion, (ii) 664. 

Karma- Yoga, Vedic, 489. 

Karma-Yoga-Sastra, 71, 83, 

(ii) 665. 

King, 

of Mysteries, 581-3, 591, 
<ii)646, 648. 

of sciences, 581-3, 591, 
(ii) 646, m 


Knower, (jm), 219. 

Knowledge-envelope ( jndna- 
maya-kosa ), 361. 

Knowledge, Path of, (juam- 
mar^a), 576-596, (ii) 649. 

Knowledge, Path of, ( jMna- 
nistha), 20, 420, 577, 

(ii)640. 

Knowledge, Perfect state of, 
(jnana-purvSvastha), 320. 

Knowledge, Yai), 315, 

Knowledge, {jnana), 275, 380-3. 

Knowledge, Spiritual and 

Empirical, (jnana-vijnana) 
431, (ii) 649, 650. 

Knowledge, true, 295, 342. 

Knowledge-Action, Combina- 
tion of, (jndna-karma- 
samuccaya), 428, 603. 

Ksetra, (Body), 195. 

Ksetrajia, (Atman), 199. 

Lighted Path, (sukla-mdrga), 
409. 

Lihga-body, 361. 

Love (or. Desire), (raga), 454. 

Mahabharata, 41, (ii) 737. 

Mahayana, (ii) 815. 

Manhood, fourfold ideal of, (m- 
(/urvidha-purusartha), 88. 

Manhood, objects of, (puni^ 
artha), 72, 88. 

Manifoldness, (prthaktm), 236* 

Materialistic Consideration, 
(adhi-bhautiha-vivecana), 84. 

Materialistic determination of 
Ethics, 528. 

Materialistic Pain and Happi- 
ness {pdTitbhauUka mkha- 
duljJcka), 130. 
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Materialistic School, {adh&hau- 
tika-panfha), 84, (ii) 686. 

Materialistic Theory of Happi- 
ness, 104. 

MStrasparsa, 136. 

Maya, 317, 288, 301, 307, 362, 
363, 364, (ii) 742. 

Maya, divine, 329. 

Maya, {karma), 362-366. 

Mayic world, {maya-srsti), 359. 

Measure for measure, (retalia- 
tion), 550, 556, 562. 

Memorial (dhatu), 89. 

Mental deity, (or Conscience), 
{mano-devataj, 168. 

Mental-envelope, ( manomaya- 
kosa), 361. 

Meritorious, {h-eya), 126, 158- 
160. 

Metaphysical, {adhydtma), 85. 

Metaphysical Consideration, 
(adhydtmika-vivecana), 85. 

Metaphysical determination of 
Ethics, 529. 

Metaphysical Pain and Happi- 
ness, {ddhyatmika sukha- 
duhkha), 131. 

Metaphysical School, {ddhydt- 
mka-pardha), (ii) 686. 

Metaphysical School, {ddhydt- 
mika-paksa), 85. 

Mimamsa-Sutras, 401, | 

Mimamsaka path, {mimamsaka- I 
marga), 401. 

Mind (manas), 178-9 ; 180-6. 

Mind, (developing), {vyakara- 
V'dtmaka-manas), 182-5. 

Mind-sanctioned {manah-puta), 
171 . ! 


Moral Concessions, (apaddhar-^ 
ma), 67. 

Morality, (see Dharma), 

Morality and Immorality,. 
90-91. 

Mortal world, {mrtyu), 501. 

Movement, {cetana), 194. 

Mutable, {ksara), 193. 

Mystery, or Mysticism, King 
of, {rdja-guhya), 581-3, 591,. 
(ii) 646, 648. 

Naiskarmya-siddhi, 378, 
(ii) 779. 

Name and Form, {numa-rupa},. 
296. 

Narayanlya doctrine, 473,. 
(ii) 766, 770. 

Nasadiya-Sukta, 347. 

Newness, (apurvata), 31. 

Nirvana, (ii) 807. 

Nirvana, state of, 319. 

Nirvana, tranquility of, 159. 

Nistha, (Final State), 435, 436,^ 
(ii) 640. 

NityamuktSvastha, 345. 

Non-Dualism, (admitavdda), 19 

20 , 21 . 

Non-Dualism, ( Gross ), (jada^ 
dvaita),%l%. 

Non-Dualism, pure, (stiddhd- 
dmitaj, 2i. 

Non-ehmity, (nirvaira), 547— 
553. 

Non-stealing, (asteya), 54. 

Not-Doable, (see Doable), 

Obiter dicta, (arthavdda), 31,. 
32, (ii) 657. 

Occasional Action, (naindttika- 
karma), 74. - 
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OM-TAT-SAT, 338. 


Optimists, (asavadih (ii) 695. 

Organ, (indriya), 238. 

Organs of Action, activities of, 

( karme7idriya - vydp dr a), 
178,184-185. 

Organs of Perception, activi- 
ties of, (jndnedriya-vyd- 
pdra), 178-9, 186. 

Other’s-interest, ( pardrtha), 
114-6,563. 

Own-duty, (svadharma), (ii) 697. 

Pain, (duhkka), 130. 

Pain and Happiness, (sukha- 
duhkha), 

Material, 130. 

Metaphysical, 131. 

Intuitional, 130, 

Pancaratra doctrine, 473, 509, 
(ii) 766, 770. 

Panclkarana, 254-255. 

Paramatman, 274. 

Paramesvara, inferior form of, 
/aparaswarwpa A 247. 

Paramesvara, superior form of, 
(para prakrti) , . 

Pasupata sect, (n) 817. 

Pstaniala-Yoga, (ii) 799. 

Path, (srfiA 4:10, 

Path of Action, (see Karma- 
yoga). 

Path of Action, with Devotion 
and Knowledge, (ii) 664. 

Path of Devotion, 89, 576-8, 
595, (ii) 648-50 ; 744. 

Path of Knowledge, 20, 420, 
576, 577, (ii) 640, 649._ 

Peace, (or Tranquility), (santi), 
159-60. 


Penance, (or austerities).. 

(tapas), 353, 404, 

Perceptible, ( vyaUa ), 193, 215. . 
Perception, Organs of, activi- 
ties of, (jHamndriya- 
pyapara), 178-9, 186. 

Perfect, /arftof A (ii) 675. 

Perishable, (drtam) , ZQ! . 
Perpetual Ascetic, (TiUya-- 
santnydsin), 485-6. 

Personal Self, ijlva or jwdtrmn), 
247,289,368. 

Pessimists, f nirasdvddi A 
(ii) 695. 

Placid Eeason, (sdtfviki budr- 
. dht), 189. 

Practical Morality, (wawAa- 
rika dharrm), 93. 

Practical Reason, (vasanatwikd ' 

buddhi), 186, 187, 528,,. 
(ii) 630, 683. 

Pradyumna, (ii) 756. 

Prakiti, 213-16, 248, 363-4. ^ 
Prakiti, Eightfold, (astadhaK- 
247-8. 

Prakrti, ( mula ), 245. 

Prakrti, ( para ), 247. 

Prakrti, (sattva), 213-6, 363-4. 
Prakrti, (rojas), 213-6, 363-4. 
Prakrti, (tamas), 213-6, 363—4. 

Prakrti, (three-constituented),, 

363. 

Prakrti-vikrti, 245. 

Prasthanatrayl, 17. 

Primordial Elements, fTiwJia-- 

bhuta-^).2i%,U%1i^0. 

Prohibited Action, (rd^ddha- 
karmaJt'l^ 

Proper Conduct, (sistacdra), 94.. 
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Pure Desire, (suddha-vasana), 
515. 

IPure Non-Dualism, 24. 

.Pure Reason, (vyavasdyMmikd 
buddhi), 186, (ii) 683. 

Purusottama, 274. 

Purva-Mlmarhsa, 401. 

Pusti, 24, 159-161. 

Pusti-marga, 24. 

Qualification, YadAiMrS), 464. 

Qualified Monism, ( visista- 
dvaita ), 21 to 23. 

Quality, (gum), 278, 330. 

• Qualities, development of, 
iguriaparinamavada), 234. 
331. 

Qualities, development of, 
(guvotkarsd), 234, 331. 

Quality less, (nirguria), 330, 

Qualityless Parabraliman, 331. 

■Qualityless, worship of the, 
{mrgwm-bkakti), 227. 

i Rajas, etc., (see rajas, etc., in 
Part I). 

Real, (or Existing), (sat), 315, 
337-9, 347. 

-Reality, (safya), 45, 297-99, 
307-8. 

Reason, (buddhi). 

Active, (rdjasa), 189, 
-Equable, (sama), 342. 
Equable, Yoga of, 
(buddhi-yoga), 531. 
;Evil, (tamasa), 189. 
functions of, 186-190. 
kinds of, 236. 

< Placid, (s^viM), 189. 


j Reason — (cordd). 

Practical, (vasandi- 
mika), 186 to 188, 
■ {ii)683. 

Pure, 186, (ii) 683. 

Reason, (ii) 672, 679,683. 

Release, (amrta), 503, 506. 

Release, (brahma-nirvana.), 343, 
(ii) 657, 689. 

Release, (sdmkhya), 223. 

Release, gradual, (krama-mukti) 
412.. 

Release, Science of, (moksa- 
dkarma), 89. 

Release, by abstinence from 
Karma, (karmamukti, or 
naiskarmija-siddhi), 378, 

Released, ( mukta), 224. 

Released-in-life, (jivanmuMa), 
415, (ii) 640. 

Released-in-life state, (jivan- 
muktdvastha), 463. 

Renunciation, (samnydsa). 


420-22, 

454-5, (ii) 

607; 

(ii) 626-7, 638, 653-4, 704. 

Repetition, 

{abhyasah 

30, 

(ii) 656. 



Retaliation, 

(measure 

for 


measure), 550, 556, 562. 

Right Action, desire to know, 
(karma jijnasd), 40, 70. 

Right and Wrong, determina- 
tion of, 96-101. 

Ritualist, (karmatha), 408. 

Rk-chanda, (ii) 726. 

Sacrifice, 72, 404, (ii) 661. 

Sacrifice-remnant, (amrta), 403. 

Saerifioe-remnant-eater, (amrt- 
ast), 535. 
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Sage, (buddha), 334, 533. 
Samkalpa, 181. 

Saiva, 474. 475. 

Sariikhya, 307, 430, 489, 506, 
(ii) 637, 631, 640, 641, 655, 
(ii) 661-3. 

^mkliya-nistha, (ii) 640. 

Santi, (See Tranquility). 
Sarlrika-Sutras, 16. 
Satkaryavada, 210-11, 326, 335. 
Satvata-dharma, 137, 473., 

509, (ii) 766, 770. 

School, 

Intuitional, 84, (ii) 686. 
167-176. 

Materialistic, 84, (ii) 686. 
Metaphysioal,84,85,(ii)686. 
Science, (sdstra), 100. 

Sciences, king of, (rdja-vidya}, 
581-3, 591, (ii) 646, 648. 
Self, (atma), 558. 

Self, Embodied, 340. 

Self, independent tendency of, 
385. 

Self, Personal, (jivatrmn), 368. 
Self, Personal, (J^va), 347, 389. 
Self-defence, {atma-samrak^rta\ 
56, 57. 

Self-devoted Reason, ( atma- 
nisthadniddhi), 191. 
Self-devotion, (or devotion to 
the J-tman), (dtma-nisthd), 
343, 386, (ii) 807. 
Self-enlightened, (buddha), 
334, 532. 

Self -independence (atma - 
svataMrya), 385. 
Self-interest, enlightened, 113-5 
Self-knowledge, 386. 


Selfishness, 105-115. 

(Oarvaka), 105-7. 
(long-sighted. 109-11,) 

( enlightned ), 11 3-1 15. 

Senses, ( indriya), 238. 

Senses, ), 343. 

Siddhavastha, 345. 

Smarta, 471, 474-6. 

Smarta Action, 73. 

Smarta-Yajna, 73. 

Smell, subtle element, 340, 

Solitudinal (ekdntika), 13. 

Sphere of Deities, 503-4. 

Spirit, (pwrMsa), 219. 

Spiritual and Empirical Know- 
ledge jnana vijndna), 

431, (ii) 649, 656. 

S t e a d y ,-i n-Reason, ( sthita- 
pi’ajfla), 519, (ii) 653. 

I St e a dy-i n-Reason, (siitha- 
prajna), 

Karma-yogin, 521. 
Samnyasin, 521. 

Strange, 374. 

Sublime verities \arya sadya)- 
(ii) 806. 

Substance, Fundamental, 
(amrfo), 306. 

Subtle, (sw&SOTo), 315, 

Subtle Body, 361. 

Suffering, for Karma, 376. 

Superintendence 198. 

Symbol, (pratilca), 274, 584,, 
586. 

Tamas, 313. 

TamasI Reason, 189. 

Tanmatras, (Fine Elements )> 
339. 

Tapa, 353. 
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'Tat-Tvam-Asi, 20-31. 

THAT, (fat), 338. 

"Theistic logician, 205. 

Theological, (or Intuitionistic) 
Consideration, (adhi- 
daivika-vivecana ), 84, 85. 

Thing-in-Itself, (ding an 
sich), (mdu-tatva), 297, 
301, 311. 

Third Path, 412. 

Thirst (or Desire), (tr^a), 134. 

THOU-ART that, 20-21. 

Thought-formed, (cidrupi), 335. 

Three-constituents, equal state 
of, ( triguva-samyamstha), 
213. 

Three-Oonstituented, (triguv-Or- 
tmakaj Prakrti, 363. 

Time, (fcSa), 410. 

To act or not to act, ( kartavya- 
mudha) 38-41. 

To-be-suffered, ( krlyamaria ), 
375. 

Touch, subtle element of, 240. 

Taste, do do , 240. 

Tranquility, (or peace), (sdTtti), 
159-160. 

'Trayl-dharma, 401. 

Trayl-vidya, 401. 

Tridanda, 485. 

Trigunitlta, 22&-7, 344, 519, 
(ii) 652, 690. 

Trigunatitavastha, 228. 

Trivrtkarana, 253. 

Trivyuha (ii) 758. 

True Knowledge, 295, 342. 

Turlyavastha, 320. 

Uncommenoed Karma, ( and- 
rabdha kdrya),m, 376, 377. 


j Ungodly endowment {asurU 
sanipat ) 148. 

Unhappiness, ), 130. 

Union of three {trivrtkarana), 
253. 

Union of five, (, paficikaram), 
254-5. 

Universal Welfare, {lokasum- 
graha), 456-458, 463, 502, 
562. 

Universal welfare, (sarvabhufa- 
hita), 115-7. 

Unknown, beginning of, (anadi), 
365. 

Unreal, ( asat ), 210, 337. 

Uttara-Mimaihsa, 401. 

Vaisnava sect, 23, 24, 475 . 

Vastu-tatva, (Thing-in-Itself), 
297, 301. 311. 

Vasudeva Paramatma, 286. 

Vedantin, 401. 

(Karma-Yogin), 489, 
(Samnyasin), 489, 

Vedic Karma-Yoga, 489. 

Vedic Religion, (ii) 817. 

Verities, sublime, (arya-mtya), 
(ii) 806. 

Videha-mukti, 412. 

Vidya, (Science), 283, 381, 501- 
6,583. 

Vidya (aposana), 503. 

Vighas, 403. 

Vikalpa, 181. 

ViSesa, (Primordial Elements), 
242,249, 250. 

Vision, difference of (buddhi- 
bheda), (ii) 658, 

Visistadvaita, 21-23, 
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'Vital force, (praya), 
Vivartavada, 331, 333, 356. 
Vows, observance of, (pratijM' 
palana), 52, 53. 
Vyavasaya, 182. 

Wbat is in the Body, is in the 
Oosmos, 313, 

IVill, freedom of, {pravriti- 
svataMtrya), 371, 388. 


Wise, (buddha), 224, 522. 

World, external, (mafrS) , 135, 

World, contact with the 
external, 135. 

Worship, iupasand=vidya), 503, 

Yoga, ( see yoga, yoga-ihra§ta, 
yoga-mdhi, yoga-sastra, 
karma-yoga, in part I.) 

Yajna, (sacrifice), 404, (ii) 661. 


SOME GENERAL INFORMATION ABOUT HINDU 
RELIGIOUS TREATISES. 

{N 5..-— This note was_ not written by the author, but was, 
first included in the 1923 edition of the Marathi text, which was 
published after the death of the author in 1920.— Trans.). 

Among the treatises, on which the Hindu Religion is based,, 
the Vedas are the most superior and the most ancient, from 
the point of view of importance and chronology; and the 
Sainhitas, the Brahmanas, and the Upanisads are included 
in them. The Karma-Kanda, consisting of Yajnas and Yagas; 
( religious sacrifices ), and the Jnana-Kanda, consisting of 
Metaphysical conceptions, both spring from this triad.. 
Nevertheless, the Upanisadic treatises form the basis of 
the Jnana-Kanda. The social relations, included in the Hindu 
religion, are regulated according to the Smrti texts; but these 
are based on the Grhya-Sutras. There are many Sutra-treatises. 
besides the Grhya-Sutras; but they have nothing to do with 
Ethics; and deal only with the various Metaphysical specu- 
lations started in order to solve the Riddle of the Universe 
These Metaphysical speculations, are called tha Sad-Darsanas.". 
The Nyaya-Sutras of Gautama, the VaiseMka-Sutras, the Purva- 
MlmSmsa-Sutras of Jaimini, the Vedanta-Sutras or the Brahma- 
Sutras of Badarayana, the Yoga-Sutras of Patanjali etc., are 
included in the Sad-Darsanas. But there are many Sutra- 
treatkes, besides the Sad-Darsanas; and the Panini-Sutras, . 
the Sandilya-Sutras, the Narada-Sutras etc., are included 
among them. The Puranas came into existence, when the 
ancient Vedic religion, which did not contain idol-worship,, 
and which was purely Metaphysical in its aspect, was changed, 
and the worshipping of deities came into vogue. The 
Mahabharata and the Ramayana are not Puranas, but are 
historical treatises. The various Q-itas are included in the- 
Puranas. This subject-matter has been discussed in the Glta- 
Rahasya as occasion arose; but this information has been 
given below in the form of a list, in order that readers should 
have complete information about them collected in one place 

(1) THE VEDAS AND THE SRUTI TREATISES 

The Samhitas (L e., the collection of 1 Karma-Kanda. 

RcSs or Mantras) > or 

The Brahmanas ( Aranyakas ) ... J Yajla-KandS 

The Upanisads ... ... (Jnana-Kanda).. 
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(2) SASTEAS:— 

(1) Scriptnres: Grhya-Sutras, Smrti treatises (Mann^ 

Yajiavalkya, and Harita. ) 

(2) Sutras : ( Sad-Darsanas ) , JaiminH ( Mmiamsa- or 

Purva-Mimamsa ) ; Brahma- (Vedanta-, 
Saiurika-, or Uttara-Mimarnsa ); Nyaya-, 
(Gautama); Yoga-, (Patahjala), Samkhya-s 
VaiseMka- ( Samkhy a-Karika ). 

(3) 0THERSUTRAS:— 

Vyakarana-Sutras ( Panini ) ; Treatises relating to the 
Path of Devotion ( Narada, Sandilya ). 

(4) HISTORY:— 

Eamayana, Mahabharata, ( Harivamsa ). 

(5) PURANAS:— 

Mahapuranas, Upapuranas, and Gitas. 

These include 18 Mahapuranas, 18 Upapuranas, and 
and the various Gitas. 


The different Veda-,SmHH and Purana-treatises, referred 
to in the Gita-Rahasya are mentioned in the following list : — 


Atharva. 

VEDAS:— 

Rg-Veda. 

Taittiiriya. 

SAMHITAS:— 

Vajasaneyi. 

Manu. 


Suta, 


BRAHMANAS:- 

- 

Arseya. 

Kausika. 

Kausitaki. 

Aitaiiya,*; 

Taittirlya. 

Satapatha. 

Amrtabindu. 

UPARISADS 

Chandogya. 

Mahanarayana. 

Isa (Bavasya). 

Ohurika. 

Mandukya. 

Aitareya.' 

Jabala-Sarhnyasa. 

Mundaka (Manda) 

Eatha. 

Taittirlya. 

Maitri (Maitrayani). 

Kena. : 

Dhyana-bindu. 

Yogataa, 

Eaiyalya. 

ITarayaniya, 

Ramapurva (lapini) 

Kausitaki 

Rrsimbottara- 

yajrasuci. 

(Kau. Brahmana). 

tapaniya. 

Svetasvatara* 

Garbha* 

Prasna. 

Sarva. 

Gopalatapani. 

Brhadaranyaka. 
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Mann. 

Apastamba. 

Asvalayana. 

Grliyasesa* 

Gautama-Nyaya. 

Taittiriya. 

Narada. 

N arada-Pancaratra. 


R^iayana. 


Avadhuta* 

A^tavakra* 

Isvara. 

Uttara. 

Kapila. ■ 

Ganesa. 

Devi. 

ParaSara, 

Pandava* 


Yajnavalkya. 

SUTRAS 

Panim. 

Patanjala-Yoga. 

Baudhayana- 

Dharma. 

Bandhayana-Giiiya. 
Brahnia-C V edant a-, 
Saririka-X 

KARIKAS 

Samkhya-Karika. 

VYAKARANA 

Panini. 

HISTORIES 


PURANAS 


GiTAS :~ 

Pingala. 

Brabna. 

Bodhya. 

Bhiksu. 

Mafaki 

Yama. 

Rama. 

Vicikhyu. 

Vyasa. 


Harita 


Mimiiiisa. 

Vedanta (Brahma»5 
Saririka-). 
Saririka (Bralima-s 
Vedanta-), 
Saiidilya. ■ 
Gobhilagrhya. 


Markandeya* 

Linga. 

Varaha. 

Visiiii. 

Skanda. 

Harivaiiisa, 


Vrtra. 

Siva. 

Sampaka. 

Suta. 

Surya. 

Hari 

Hamsa. 

Harita, 


Mababharata (Harivam&i), 


Agni 

Kurma.- 

Ganesa. 

Garuda. 


Narada. 

Nrsimha. 

Padnia. 

Brabmanda. 


Gaudiy a-Padmottara. Bbagavata. 


Devibhagavata, 


Matsya. 
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PALI TEXTS 


Aniitayiisutta. 

Udana. 

Cullavagga 

Taranatha. 

Tevijja-siitta. 

(Traividya-Sutra). 

Theragatha. 

Dasayatha-Jataka* 


Dipavamsa. 

Dhammapada. 

Bralimajala-sutta. 

Brahmana- 

dhamika, 

Mahaparinibbana- 

sutta. 

Mahay amsa. 


Milinda-Pra^na. 

Vatthugatlia, 

Saddharma- 

pundarlka. 

Snttampata. 

Sela-siitta, 

Sabbasava-sutta, 

Saundarananda, 


GLOSSARY. 

OF 

Important Terminolog’lcal Expressions. 


alhyasa, repetition; continued I 
practice. | 

acEra, conduct. 

acam-samgraha, code of con- 
duct. 

adhibliautika, Material; Mater- 
ialistic. 

adhidaivika, Intuitional. 
adhikEra, authority ; qualifica- 
tion according to inherent 
natural qualities. j 

adhjatmi, Metaphysics ; the ! 

Highest Atman. | 

ddhydtmika, Metaphysical; re- 
lating to the Absolute 
Self. 

adhyavasaya, discriminating 
decision, (see, vyavasaya), 
adrsta, Accumulated Action, 
which is invisible (also 
called, apUrva). 
advaita, Non-Dual. 
advaitavada, Non-Dualism. 
akamkara. Individuation : 

Egoism. 

ahimsa, Harmlessness; Non- 
violence. 

ajndm, Ignorance. 
amrta, Release; sphere of dei- 
ties ; immortality ; sacri- 
fice-remnant food; Funda- 
mental Substance ; the 
Brahman ; 

amrtatva, Immortality. 
qnadi^ eternal, 


ananctjx, Beatitude, 

-mmja^ beatific. . 

-maya kosa, beatific envelope. 
ananta, endless; eternal. 
anarahdh a, Uiiconimenced 
{ Action ). 

amruddha, Individuation (same 
as, ahamJmra ). 

mmamaya-kom^ food-envelope. 
anubhmadvaita, combination of 
Knowledge and Action, 
based on Non-dualism: 
this is more or less the 
same as the Desireless 
K a r ni a-Y o g a doctrine 
(see p. 508). 

anrfa, invisible, or impercep- 
tible, ( the opposite of, 
saiija, Real ). 

dptavacana^ advice of persons 
in whom one puts faith. 
apurva^ ( see, adrsia above ). 
drahdha^ Commenced (Action). 
arambha^ Commencement. 
drambhavada, Theory of Com- 
mencement, (see, pp. 304, 
205, 331). 

arhaf^ Perfect being (Buddhis- 
tic ), ( same as, siddha ). 
drtam^ perishable (same as, 
vindil ). 

arthavdda^ statements, which 
are in the nature of o&to* 
dicta ( see pp. 31-32. ) 
asambhuti, ignorance, ( same 
as, mndsa , avidyd ), 
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asat^ unreal^ ( same as, anrta ). 

asi, art ( thoii ), ( see, taMvam- 
asi). 

asteya^ non-stealing. 

asurt^ ungodly. 

amn-sampat, ungodly endow- 
ment 

atman, the Self. 

atma-svaiamirya. Freedom of 
Will 

amdya, Illusion, ( same as, 
Maya ). 

avyaUa, Imperceptible. 

bhaJdi^ devotion. 

hhaktimarga, the Path of 
Devotion. 

bhakti-yoga^ the Yoga of 
Devotion. 

bhasya, Commentary, (see, tika: 
see, p. 16. ). 

Brahman, the ultimate Essen- 
tial Principle, which is 
the Eoot-Cause of the 
Cosmos. 

brahmarpaiia^ dedication to the 
Brahman. 

brahma’-vrksa, the Brahman- 
Tree. 

buddha, sage ; wise man. 

buddhi, Eeason; the Mind; 
Desire. 

buddhibheda, destroying the 
conviction of a person. 

buddhi-yoga, the Yoga of the 
Equable Reason. 

caturv yuha, the four-fold 
scheme of the genesis of 
the world, from Yasudeva 


caturvyuhv~(contd.) 

( Kvara ) to " Samkarsana 
(jtva), to Pradyumna 
{man as), to Aniruddha 
(Individuation), (see, 
pp. 756-758. 

cetana, vital activity seen in 
living beings (see p. 194). 
cit, or citta, consciousness. 
caitanya, that thought-power, 
which is responsible for 
activity in gross bodies 
( see, p. 194 ). 
codand, inspiration. 

datavya, that which it is 
a duty to give. 
daiva, Destiny. 

dam, Godly ( opposite of dsuri, 
ungodly ). 

dam-sampat, godly endowment, 
daya, kindness ; pity. 
devata, deity. 

devaydna, the path along which 
the subtle body of a 
deceased person passes, if 
the man has died at a 
particular time, being 
what is known as the 
‘ lighted path ’ {mkla- 
marga), (see pp. 408-410). 
dharma, a deity ; morality ; 
right; duty; religion, (see 
references given under 
’ dharrm ’ in Index of 
Definitions, part I). 
dharmadharma, right and 
wrong. 

dhrti,t]xat principle of co-hesion 
by which all the various 
elements of the Body 
remain steady (see p. 195), 
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duhkha^ pain ; unliappiness* 
dvaita^ Duality. 

dvaitMvaita^ Dual-non-dualism 
Dualism. 

ekdntika^ solitiidinaL 
esam, desire, (same as, iccha^ 
vusana, samga, and kdma), 

gatif goal ; path (same as, stH), 
glta^ song. 

gwija^ constituent ; strand j 
quality. 

guvaparimma, the unfolding of 
the constituents of Prakrti. 
gw^otkarsa^ (same as 
pari7idma\ 

hinaydna, (Buddhistic), the 
inferior path. 

icclia. Desire, (same as esana, 
kamat vasa7id, samga), 
icchdsvaia^hirya^ freedom of 
desire or will (same as 
oima’^svdtaMrya above). 
indriya^ senses, or organs. 

ja4a, gross. 

jadadvaifa, gross, or materiali- 
stic non-dualism (see 
p.219). 

jtva, the Personal Self ; (same 
as the embodied Self, or 
the iarira-dtman), 
jtvatma.% (same as, jiva). 
jwanmukta, Released-in-life ; 
birth-released. 

jivamuktdvastha^ the state of 
biBing Released-in-life. 
jna, the Knower. 
jnam. Knowledge ; wisdom ; 
Realisation, 


jnmia4m}d% treatises which 
maintain that the Know- 
ledge of the Brahman is 
superior to sacrificial 
ritual. 

jmna-mstha, the Path of 
Knowledge. 

jnma-jmrga, (same as, jfiana- 

jnmin, Knowiedgefiii ; sage ; 
wise. 

jfmM^ Knower. 
jfieya, the Knowable. 

kaivalya, Isolation. 
kala, Time ; death. 
kdmaf Desire (same as icchd^ 
esajfd, or vdsana), 
kaniya, Desire-prompted. 
karma^ Action. 

Imnm-bhoga^ the suffering for 
Action. 

karmazfipidsa^ the desire to 
know Right Action. 
Jmrina-kmgta, ritualistic trea- 
tises. 

karma-mukti^ Release from the 
effects of Action. 
JcarTm-nistha, the Path of 
Knowledge. 

kmim-phala, the Fruit of 
Action. 

kar?mpkala4ydgat abandon- 
ment of the Fruit of 
Action. 

karim-pravdha, the course of 
Action. 

karma-samnyasa^ Abandonment 
of Action, 
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karma40gas Abandonment of 
^Action. 

karma-mpakas Causality. 
karma-yoga^ Union by Right 
Action. 

karma-yogln^ one who follows 
the Path of Karma-Yoga. 
karma-yogin-stMtap7*ajna, the 
Steady-in-Reason, follow- 
ing the Path of Karma- 
Yoga. 

karya, duty ; product ; effect ; 
doable. 

ka70karya^ the doable and the 
not-doable. 
kosa, envelope. 

karma-mukti, gradual release. 
kriyamaiiaf (Action) to-be-per- 
formed. 

krsya, dark; StI Krsna. 
kfsya-marga^ the dark path 
(same as pitryana, and opp. 
of sukla-marga). 
kf^y^arpai^a^ dedication to 
Krsna. 

ksama, forgiveness. 

Unga, subtle. 

linga sarlra, subtle-body. 
loka, world, sphere. 
lokasamgraM^ oomii% 01 uni- 
versal welfare. 

mahayam, the superior path 
(Buddhistic), (the opp* of 
hlnayana\ 
mams, the Mind. 
mamhputa, mind-, or con- 
sciencesanotioned. 
mamvadM^may the religion of 
humanity. 


manodevatd, the mental deity, 
of Conscience. 

manomaya-kosa, the mental 
envelope. 

rndtrd, the external world 
mdtrd-sparsa, contact with the 
external world. 
maya^ Illusion. 

mithya, unreal (same as asat). 
moha, delusion ; confusion. 
moksa, Release. 

7nrtyu, death ; mortal sphere. 

mukta, Released. 

mukti, Release, (sameas?w/c,?a). 

7iaimittika, occasional (Action). 
miskarmya, abstinence from 
Action ; desireless Action. 
miskarmya-siddhi, Release by 
abstinence from Action, or 
by Desireless Action. 
nmm-rupa, Name and Form. 
narmrupatmaka, Name-d and 
Porm-ed. 

nanatva, diversity; manifold- 
ness. 

niragni, one who does not 
maintain a sacrificial fire. 
nirasa, freedom from hope ; 
despair. 

nirasdvddi, Pessimist (opp. of 
diavadi), 

?^rp^4ria, qualityless. 
nirguria-bhakti, worship of the 
Quality less. 
mrvairay non-inimioal, 
nirvdpa, final emancipation ; 
Release. 

niskama, desireless, 
nissamga^ unattached 
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mstha. the nltimate state. 
nifyat daily (Action or ritual). 
nifya-samtyasm, perpetual asce- 


j mental treatises of the 

I Vedic religion, dealing 

j with the paths of Action 

: and of Inaction, namely 

i the Upanisads, . the 

j Vedanta-SutraSj and the 

Bhagayadgita. 
pratijna, a yow. 

pratt0a-palam, observance of 
a vow. 

pratlka, a symbol. 
pravrlti. Activity ; inclination. 
pmvrfti-marga, Path of Action. 
pravrlti-svWamtrya, freedom of 
activity (or Will), (same 
as., atma-svatafhtrya), 
pfthaktva, individuality ; 
pwrusa, Spirit. 

piinisarthas ideals of manhood. 
purusotiama, the Highest 
Spirit. 

2 Msti, divine pleasure (same as 
posana). 

pusti-marga, the Path of Divine, 
Pleasure. 

raga, liking ; love ; pleasure. 

raja, king. 

rajas, the passionate or active 
constituent, out of the 
three constituents of 
Prakrti. 

rajasa, passionate ; active ; 
progressive* 

raja-guhya, the King of Mystic 
cisms. 


panca-mahabhufa, five Primor- 
dial Elements. 

pmmikarava, union of five 
primeval elements. 
parammiMvada, theory of atoms ; 
atomic theory. 

paramartlm, the highest in- 
terest. 

paramdfnmn, the Highest Self 
(same as the adkycitimn). 
pard/rtha, other’s-interest. 
2 )atanjala-yoga, the system of 
Yoga enunciated by 
Patanjali. 
pJuila, Fruit. 

jjhalam, Hope for Fruit (of 
Action). 

phaldsadydga, abandonment of 
Hope for Fruit (of Action). 
ph^da, the Body. 
pitnjdna, the dark path, (see 
p. 408 etc.) 

2}Osana» Divine dispensation, or 
pleasure. 

prdkrta, vernacular; with 
Prakrti. 

pfnkrti, Nature; Matter; in- 
herent quality or tempera- 
ment. 

pralaya, Cosmic destruction. 
pi'amada^ forgetfulness of duty, 
or heedlessness. 
pi^amana, measure. 
prameya, measurable, 
pray/i, life. 
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raja-vidtja. the , King' . -.of 
Sciences. .. 

sadsadviveka^ ' discrimination 
, between right and wrong. 
sadasadmmka-buddM, the Rea- 
son, which discriminates 
between-; the- right and: the 
wrong. ' „ „ 

sadmadviveka-devatE , ' the .deity 
which discriminates bet- 
ween the right and the 
wn’ong ; Conscience. 
samaid, - equability. 
sanmtvad}uddM, equable Reason. 
sumatva^buddhi-yogay the Yoga 
of the equable Reason. 
sambhuti^ Knowledge, which is 
the fundamental cause of 
the world ( seh p. 501 ) ; 
(opp. of above). 

safncaya, accumulation. 
samdta. Accumulated (Karma). 
mmga, Desire, (sanie as, iccha^ 
esa'^a, or vasana ) ; Attach- 
. ment. 

saihghata, collection ; aggregate 
( same as, samuccaya 
below ). 

samgraha, collection ; protec- 
tion ; maintenance ; regula 
tion ; welfare, ' (see loka- 
samgraha dhoYo). 
sa?hhara, destruction. 
samkalpa, the mental decision 
that a particular thing is 
of a particular kind. ^ ■ 'i 
samkhya, counters ; the follow- | 
' ■ ■ ‘ ers of the Samkhya- philo- ! 
sophy. ■ 

16 


Renunciation ; asce- 
' ticism ; the or giv- 

ing up of Desire^prompt- 
ed Action (c/. Gi. 18. 2). 
samnyasin^ an ascetic ; a re- 
nouncer;one who follows 
the Path of Renunciation. 
sampat, endowment (see dam 
; sampat, and am7'i sojnpat) 
above). 

samsai'a, worldly life ; worldly 
activity. 

samuccaya, collection (same as 
samghata). 

samya, ( sani e as, samata. 

equability. 
santi, tranquility. 
sarira, the Body ( same as 
' pi^da). V 

sarir a-a tman, the embodied 
^ Self. - 

sarvabhutaMta, universal wel- 
fare; (same as, loka- 
samgi'aha). 
sastra, science. 

satkaryavada, ( see p. 210 ), the 
doctrine that something 
must come out of some 
other thing, and that the 
fundamental cause of an 
evolute must possess the 
qualities of the evolute 
in some form or other. 
sattdsafnUnya, pervasiveness,; 

■ existing in a constant 
form in every thing. 
satidsd^rnaiT^yatm, the theory of 
constant pervasiveness. 
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saiimi, the placid, eciuable. and 
: pure, out of' the three 
constituents of Prakrti. 

satimka, possessing the sattva 
quality. ' 

saig'i, reality; real; existence. 

saiyanrta. Reality, and Un- 
reality. 

satuamtaiiveka, the discrimina- 
tion between what is eter- 
nally existent, and what 
is not. 

siddha, perfect, released (same 
as, mukta), 

skidhavastha, the state of per- 
fection. 

smarta, following the path laid 
down by the Smrtis. 


strmrta-karma, ritual ordained 
by the Smrtis. 

smarta’-yajna^ sacrifice prescri- 
bed by the Smrtis. 

sneha, attachment (same as, 
samga). 

sparsa, contact ( see 7ndfra- 
sparsa), 

srih path, or goal (same as, 
gatiX 

Brti, that which was heard. 

sthitaprajm, Steady-in-Reason. 

sthula^ gross (opp. of sUksma 
below). 

iuddka, pure. 

Buddhddmita, pure non-du?alism. 

Buddha vdsana, pure desire. 

sukha^ happiness (opp. of 
duhkha). 

sukhavada, the theory of happi- 
ness. 




mkla-marga, the lighted path 
(opp, of krsna'-margal, 

sUkma, subtle (opp. . of , sihiila, 
above). . 

suksma sarira, the subtle body. 
svad karma, own-religion ; own- 
doty. 

sviidhyuga, following the reli- 
gion prescribed for one’s 
' status' in life (cf. Gl. 16. 1). 
svartha, own-interest (opp. 
parartha), 

tamas, ignorance; darkness, 
the inert, out of the three 
constituents of Prakrti. 
tdmasi, inert; ignorant; dark. 
tamnahn, fine element. 
favas, religious austerity. 

/a/,, THAT. 
tatva, element. 

tatdvanwdsi, THOU ART 
THAT. 



trayi-dharma, the religious 
sacrificial paths prescribed 
by the three Vedas. 

traijl-vidya, same as, trayi- 
dhxirma, above. 

trigum^ three constituents, or 
strands. 

triguriatmaka, three-oonsti- 
tuented. 

frigunatifa, beyond the three 
constituents. 

trivrtkaram^ union of three 
elements. 

Desire (same as kama, 
vasana/, 

tusti, contentedness. 

tydga, abandonment ; abandon- 
ment of the Fruit of 
Action (see Gk 18. 2). 
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mrnasrama-dharma, the . . Smrti 
arrangement of ■ four 
classes, and four stages of 
life.: ■ 

msana^ Desire, (same as tccha^ 
frsna). 

vdsand-svaiamfrya, freedom of 
desire, ( same as atrm- 
svdtamtrijaX 

vdsanatmaka, based on desire ; 

Practical ( Reason). 
vasfutatva, the Fundamental 
Element, the Thing-in-it- 
self ; ding an sich, 
videha-mukti, the Release, after 
death, by reaching the 
sphere of the Brahman 
(see p. 412). 
vidyd, science. 

mghas, food remaining oyer 
after every body has eaten 
(see p. 403). 

mkalpa, the mental decision 
that a particular thing is 
not of a particular kind. 
vikrfi, evolute, (same as vikara). 


>Si 


vinam^ ignorance (same as 
avidya Of asa^bhufit see 
p. 501). 

visesa^ the . five primeval ele- 
ments. 

visistddvaita, Qualified Monism 
(see p. 21). 

vyakta, perceptible. 

?; 2 /a'yasa|/a, discrimination. 

vyavasdydirmka, discriminat- 
ing, and deciding; Pure 
(Reason.). 

yaga, sacrifice, minor than 
yajna. 

yajfia, sacrifice. 

yoga, union ; merger ; assimila- 
tion ; the device of skilful 
performance of Action 
(see Gl. 2. 50). 

yoga-bhrasta, one fallen from 
Yoga. 

yoga-sdstra, the science of 
Yoga. 

yoga-sntras, the canons deal- 
ing with Yoga. 
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